AFRICANUS JOURNAL 

VoL. I, No. 2 November 2009 











This page intentionally left blank 


AFRICANUS JOURNAL 

VOL. I, NO. 2 NOVEMBER 2009 


Contents 

3 Goals of the Journal 

3 Life of Africanus 

4 Other Front Matter 

6 Should the Imago Dei Be Extended to Robots? 

Love and Sex with Robots, the Future of Marriage, and 
the Christian Concept of Personhood 
William David Spencer 

21 Church Discipline as an Expression of the Love of God 
Joel Jocelyn 

29 Setting the Captives Free 
Jeffrey J. Niehaus 

38 Some References on the Demonic for Further Reference 

39 “Wasted Evangelism” (Mark 4): The Task of Evangelism and 

Social Action Outcomes 
Chip M. Anderson 

60 Software Review of Bibleworks 8 and PC Study Bible 5 
Aida BESANgoN Spencer 

63 Book Review of How Africa Shaped the Christian Mind 
by Thomas C. Oden 
Gideon N. Achi 

65 Book Review of j y 2 Corintios, Conozca su Biblia, by Efrain Agosto 
Awilda Gonzalez-Tejera 



"7 am eternally grateful 
to the Africanus Guild, 
which has helped me fulfill 
God's call and realize a 
personal dream. I could not 
be working on my PhD in 
Old Testament without the 
financial help, prayers, and 
educational support I receive 
through the Guild.” 


Mentoring Scholars 
in a New Millennium 


THE JULIUS AFRICANUS GUILD 


was created at the Boston campus of Gordon-Conwell 
Theological Seminary with the purpose of identifying and 
nurturing evangelical minority doctoral students with the 
potential to impact the global Body of Christ significantly 
through their scholarship. 

The Guild exists as a Ph.D. research support and men¬ 
toring program in collaboration with schools such as 
London School of Theology in England. The context of 
the Guild is urban and multicultural with an emphasis on 
developing scholars who can address difficult issues facing 
the church today with a commitment to the inerrency of 
Scriptures and the contextual application of the principles 
found therein. 


— Quonekuia Day 


PARTNER WITH US 


Please partner with us to help PhD candidates from constituencies 
underrepresented in the academy prepare to teach God’s word in 
our increasingly multicultural urban centers. 


Send your contribution to Gordon-Gonwell Theological Seminary, 
Development Office, 130 Essex Street, South Hamilton, MA 01982 . 
Please indicate in the memo: Africanus Guild Scholarship. 


Gordon-Conwell 
Theological Seminary 

SOUTH HAMILTON I CHARLOTTE I BOSTON I JACKSONVILLE 


THINK Theologically I ENGAGE Globally I LIVE Biblically 


2 







Goals of the Africanus Journal 

The Africanus Journal is an academic, multilingual journal. Its goals are to promote: 

a. the mission and work of the members and mentors of the Africanus Guild Ph.D. Research 
Program of Gordon-Conwell Theological Seminary, based on the Boston campus (the Center 
for Urban Ministerial Education [CUME]). 

b. the principles of the Africanus Guild (evangelical orthodox Christian men and women who are 
multicultural, multiracial, urban-oriented, studying a Bible without error in a cooperative way). 

Scholarly papers may be submitted normally by those who are in a Th.M., D.Min., Ph.D. program 
or have a Th.M., D.Min., Ph.D., Ed.D., or equivalent degree. 

http://www.gordonconwell.edu/boston/africanusjournal 

© 2009 by the Africanus Guild 


Life of Julius Africanus 

Julius Africanus was probably born in Jerusalem, many scholars think around a.d. 200. 
Africanus was considered by the ancients as a man of consummate learning and sharpest judgment 
(Ante-Nicene Fathers 6:128). He was a pupil of Heracles, distinguished for philosophy and other 
Greek learning, in Alexandria, Egypt around a.d. 231-233. In a.d. 220/226, he performed some 
duty in behalf of Nicopolis (formerly Emmaus) in Palestine. Later he likely became bishop of 
Emmaus (Eusebius, H/s^ory, VI.xxxi.2). Origen calls him “a beloved brother in God the Eather, 
through Jesus Christ, His holy Child” [Letter from Origen to Africanus 1). Eellow historian Eusebius 
distinguishes him as “no ordinary historian” (History, I. vi.2). Eusebius describes the five books of 
Chronologies as a “monument of labor and accuracy” and cites extensively from his harmony of the 
evangelists’ genealogies (History, VI. xxxi. 1-3). Africanus was a careful historian who sought to 
defend the truth of the Bible. He is an ancient example of meticulous, detailed scholarship which is 
historical, biblical, truthful, and devout. 

Even though Eusebius describes Africanus as the author of the Kestoi^ Jerome makes no 
mention of this (ANF 6:124). The author of Kestoi is surnamed Sextus, probably a Libyan 
philosopher who arranged a library in the Pantheon at Rome for the Emperor. The Kestoi was 
probably written toward the end of the 200s. It was not written by a Christian since it contains 
magical incantations (Oxyrhynchus Papyri III.412). 

The Greek text of Africanus’ writings may be found in Martinus Josephus Routh, Reliquiae 
sacrae II (New York: Georg Olms Verlag, 1974 [1846]), 225-309, and Martin Wallraff, Umberto 
Roberto, Karl Pinggera, eds., William Adler, trans., lulius Africanus Chronographiae: The Extant 
Fragments^ Die Griechischen Christlichen Schrifsteller 15 (New York: Walter de Gruyter, 2007). 

The extant writings of Julius Africanus may be found in vol. 1, no 1, April 2009 edition of the 
Africanus Journal. 
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Should the Imago Dei Be Extended to Robots? Love and Sex with Robots, 
the Future of Marriage, and the Christian Concept of Personhood 


William David Spencer 

The 2007 publication of artificial intelligence expert David Levy’s study, Love and Sex with 
Robots^ extends the impact of such recent developments as same-sex marriage, marryyourpet.com, 
“Virtual Girlfriend” with predictions as this: “Accepting that huge technological advances will be 
achieved by around 2050 . . . Robots will be hugely attractive to humans as companions. . . . They 
will have the capacity to fall in love with humans and to make themselves romantically attractive 
and sexually desirable to humans. Robots will transform human notions of love and sexuality.” 
How does the biblical theology of creation after its kind and two humans of opposite genders 
becoming one flesh address the current debates over what is acceptable to be termed “marriage,” 
who is an appropriate sexual partner, and how we should define human personhood? 

The following response to David Levy’s vision of sexbots as standard furniture in the homes 
of the future will begin by reflecting on the image of God in humanity and its ultimate function 
as a didactic means to teach us to love someone other so that we can learn to love the One Great 
Wholly Other than us: the Triune God. Next, it will examine the effect of replacing God’s didactic 
tool with a counterfeit: the misuse of manufactured artificially intelligent android counterparts. 
Noting the warnings in cautionary literature and film, we will examine the progress toward 
realizing such products today and end with a series of questions about their effect on the future of 
monogamous marriage as we highlight the biblical principles that should rule our consideration of 
the image of God in creation, personhood, appropriate sexual partners, and marriage. 

The Image of God in Humanity 

What is the nature and significance of humanity, that the One who created it so values it and 
takes care of it? That is the question the poet king David asks in Psalm 8:4. 

Evangelical Christians have always looked for the answer in Genesis 1:26-27, wherein the 
Triune God, discussing the creation of humanity, decides: “Let us (plural) make humanity (singular) 
in our (plural) image (tselem, a word used for representation, as of an idol), according to our (plural) 
likeness (demuth^ that is, resemblance, model, shape, and, again, image), and let them (plural) rule 
over the fish of the sea, and over the birds of the sky, and over the beasts, and over all of the land, 
and over all the moving things that move upon the land. And God (’elohim^ the plural form) created 
the human (singular) in his (singular) image, in the image of God (’elohim)^ he (singular) created him 
(singular), male (singular) and female (singular), he (singular) created them (plural).” 

Theologians over the centuries have speculated about the many possibilities for the meaning of 
the “image” and “likeness” of God and a wide variety of options have been put forth: humanity’s 
essential power to reason, free will, original righteousness, the original state of purity, the blessing 
of rational, moral, spiritual fellowship with the Creator^ and one another (our relational aspect), 
a unifying factor in human personality, the ability to rule and subdue the earth (which reflects 
how God rules and subdues the universe), moral responsibility, intelligence and humanity’s innate 
knowledge of God, the talent to sub-create, and on and on. 

1. This is the position of my colleague John Jefferson Davis in “Artificial Intelligence & the Christian Understanding 
of Personhood” in his book The Frontiers of Science and Faith (Downers Grove, Ill.: InterVarsity, 2002): “Humans are the 
image of God in view of a unique capacity for a personal relationship to God as the transcendent ground of their being... 
Christian theology need not, in principle, see as a fundamental threat to its view of the person the successful development 
of a computer that actually exceeds the human brain in computational power, that perhaps can feel or even replicate itself. 
Human uniqueness is to be found in the relationship with God, . . . the divinely grounded relationship is the fundamental 
basis of personhood” (108-10). He sees this relationship as a divine gift. He also has a helpful summary of various positions 
on the meaning of the image of God beginning on page 107. 
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For myself, I believe the answer is embedded in the language of Genesis 1:26-27, that the 
plurality/unity of the Godhead is reflected in the singularity/plurality of humanity. In other words, 
humanity mirrors corporeally a spiritual plurality/unity in God, what we recognize as the triune 
nature of God: the Trinity. We recall that God is spiritual, not material. Deuteronomy 4:15-16 
warns that God is not to be depicted by means of any idol, either male or female, since God has 
no shape. What God is is spirit and the source of what translates in humans as male and female. 
Sexual attraction draws each gender to the other and men and women express our unity in the 
one flesh sexual union of marriage and all the dimensions that involves as noted in Genesis 2:24. 
But, God, as is true of the heavenly beings God has also created, does not marry nor is God given 
in marriage, as the hapless Israelites who attempted to marry God off to Athtarath discovered and 
Jesus continued to explain in Matthew 22:30 and Luke 20:34-36. 

Since humans, however, reflect materially what God is spiritually, this singular/plural 
quality translates corporeally into two human beings—a male and a female—who make a 
whole. Some might speculate a child making a human trinity, reflective of the divine family, for 
example, God the Father as masculine, the Holy Spirit as feminine, Christ as the Child. But such 
anthropomorphism, assigning sex to God, in effect makes the incarnation result from the feminine 
Holy Spirit overshadowing the female Virgin Mary (see Luke 1:35)!^ As we can see, such thinking 
errs in positing humanity as a kind of allegorical copy of the Godhead rather than an image. 
Interpretations, such as the Mormons’, which see God as having a celestial male body, and male 
humans’ earthly bodies being modeled on it (see Ether 3:15-16^), with celestial wives corresponding 
to earthly wives, a cosmology somewhat reflected from ancient Canaanite paganism through Sun 
Myung Moon’s unification of Christianity with Eastern religion,"^ misinterpret the Bible’s view. 
Biblical orthodoxy affirms that the God of Israel is one God (Deut 6:4), in perfect union, not 
three gods in perfect agreement. Two equal humans image that one God with three co-equal faces 
(prosopon)^ or personalities, or, as the doctrine is historically phrased, in three co-equal Persons, 
thus humans do not simply copy God. There is nothing in our world that corresponds directly 
to the Triune nature of the Godhead—it is wholly other than us or our referents. So, we carry 
the image but not the direct copy of God. Colossians tells us only Jesus Christ, God Among Us 
in human flesh, could be the express image of the invisible God. As Athanasius, who crafted and 
defended the Nicaean Creed, laying down the rules of determining the orthodox understanding 
of Jesus Christ, insisted in his De Synodis^ his critique of competing interpretations, only God can 

2. Every anthropomorphic attempt to concretize the doctrine leads to heterodoxy: either Mary is reduced to a human 
surrogate for the divinely impregnated Holy Spirit, Jesus is somehow the result of a lesbian relationship of two female 
beings (one divine, one human), or, if the gender of the Holy Spirit is switched to male, the Holy Spirit becomes like Zeus, 
or a similar pagan deity, visiting earth to copulate with a mortal, being, in effect, Jesus’ actual father, rather than the titular 
“God the Father.” Perhaps one could speculate the feminine Holy Spirit carrying the Father’s divine sperm and depositing 
it into Mary, but that kind of divine artificial insemination hardly seems the biblical model either. In the Bible, God as 
spirit is without sex or gender (as we noted God instructed Israel in Deut. 4:15-16). These properties belong to the natural 
realm. Instead, God creates Adam from the dust of the earth (Gen. 2:7) and Eve from the rib of Adam (Gen. 2:21-22). The 
“Fet us” in Gen. 1, that we noted earlier, indicates the involvement of the entire Trinity. On the basis of this precedent, we 
can conclude the incarnation results from the work of the entire Trinity. The Trinity creates directly from the material in a 
human womb, as the same Spirit we saw brooding on the chemicals (“the waters”) in Gen. 1:2 broods over (“overshadows” 
[episkiazd]) Mary, and the divine creative agent of the Trinity, the Word, becomes flesh (John 1:14), the “Second” Person of 
the Trinity entering into Mary’s womb to be emptied of divine attributes like glory and omnipresence and become a human 
infant (Phil. 2:7), literally the human Son of God, while remaining God, drawing his identity from God the Father, the 
Creator from whom believers inherit the Kingdom of God, while making Mary, as the Definition of Chalcedon (a.d. 451) 
affirms, literally the “God-bearer” {theotokos), the human mother of the fully divine, fully human Jesus Christ. 

3. In Ether 3:16, Jesus Christ, who in verse 14 states, “I am the Father and the Son,” declares, “Behold, this body, which 
ye now behold, is the body of my spirit; and man have I created after the body of my spirit” (Joseph Smith, Jun., trans.. The 
Book of Mormon [Salt Fake City, UT: The Church of Jesus Christ of Fatter-day Saints, 1968], 484). 

4. “The Messiah will take his bride, and they will be blessed by God to form the restored first family of God as the 
restored first ancestors of mankind,” an act which is necessary in his theology, since “the Fall was adultery . . . original sin 
was an act of adultery . . . the first crime was a sexual crime,” The Holy Spirit Association for the Unification of World 
Christianity, The Divine Principle Study Guide (Tarrytown, New York: Belvedere, 1967), 67, 78-79. 
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share substance [ousios) with God. We humans share substance with other humans. In the same 
way, animals share substance with animals. Adam discovered this point in the incubating garden, 
set aside like a nursery in the land of Eden, when he searched for a spouse among the animals and 
found nothing appropriate (Gen. 2:20). Like an adequate cause argument, the selection of a spouse, 
a partner, must be drawn from what is like one, so that procreation can be done, as God intended, 
after one’s kind (Gen. 1:11-12, 21, 24). Birds produce birds; animals produce animals; humans 
produce humans. Even too much variation within similar species, for example a horse and a mule, 
produces sterility. The world God has created has the principle of adequate causality built into it. It 
was devised to produce order; chaos was controlled (Gen. 1), and such order, in terms of marriage 
and reproduction, does not easily lend itself to a return to chaos. 

Eurther, the imaging of God in humanity is part of the didactic aspect that God has placed within 
our very beings. We humans are being taught about God’s nature as singular yet plural by having two 
separate yet intrinsically related components, one drawn from the other (woman drawn from man), 
then having the other drawn from as well (man born from woman), so that we understand that 
separately neither is complete (see 1 Cor. 11:11-12). Both components, male and female, are needed 
to make up a whole humanity. By this didactic, ontological as well as epistemological tool, woven as 
it is into our very identities as Janus-like beings (that is to say, a humanity with two faces), we learn 
to need one another. And we also learn about otherness. By learning to love someone very other than 
ourselves, we learn to love God who is entirely other than ourselves. 

This is why we evangelical Christians have traditionally eschewed extramarital sexual 
relationships and abhorred divorce as a kind of murder, the slaughter of the one flesh being created 
by our marital unity. We have also rejected same sex marriage as a narcissistic union of one’s self 
to one’s mirror image, not the union of the two separate components of humanity that, united 
together, express the whole. The reason for our strict sexual ethic, our insistence on celibacy outside 
of the male/female marriage bond, and the exclusiveness with which we regard and guard marriage 
is that we see reflected in our plurality yet unity in marriage the triune quality of the Godhead— 
plural yet in the perfect unity of love, not three gods in a divine menage a trois, but one God with 
three perfect and co-equal faces, or personalities, or persons. In such an understanding of theology, 
we ourselves are, in our monogamous union, pedagogical types of the Godhead—breathing images, 
innately self-instructive. The lessons are nuanced as well: 

■ We recognize God is the source of maleness and femaleness and is reflected in both together. 

The Adam—humanity—is only complete when comprised of both genders, so the image of God 
is complete in our unity. 

■ Human sexuality is not only good, it is holy, reflective of a spiritual truth about the nature of 
God our creator, the One who is plural yet unified. This explains why marriage is a metaphor 
for fidelity to God in the Bible and adultery is a metaphor for apostasy. 

■ A truly holy marriage completes the image of God, but, at the same time, all of us male and 
female, whether single or married, reflect the personhood of God and together the entire 
believing community reflects the love of the Trinity. Single Christians reflect the oneness of 
God, not just the oneness of unity we also find in marriage, but the oneness of God that we 
affirm when we confess that we are monotheistic not tri-theistic in our dogma, while married 
Christians reflect the united communal plurality in the Godhead. 

■ The implications go beyond the theoretical, for they are practical as well. Both single and 
married Christians are essential in each church to reflect these two primal truths about God. 
Neither is more important, for we are confessedly monotheistic, worshipping one God but in 
divine community. In essence, then, we reflect the One who created us. Our relationships image 
the nature and relationships within that Creator.^ 


5. Those who would like to read my further thoughts on marriage are warmly welcomed to explore our new 



Since the beginning, as the descriptive curse in Genesis 3 reveals, the fall from perfection has 
attacked the relationship between male and female (what we call the war of the sexes), between 
humanity and the land and its animals (a war with nature), and between God and humanity (one 
front of the war in heaven). Fallen humanity remains at war with God. One way that rebellion is 
expressed is the substitution for what has been ordained for us by God with what we ourselves 
create in perverse imitation, perverse in the sense that enjoying the substitute serves simply our own 
pleasure and our sense of power in having been able to create it instead of inspiring appreciation 
to God for the gift that God has created and, as we enjoy that gift, teaching us more about God. 

So, pornography, the complete objectifying of another human into the single dimension of a sexual 
being existing solely for our pleasure, is about power and subjugation, not about appreciation to 
God. What should be good, the sexual expression of marital love, becomes perverted and ultimately 
destructive to us. 

One of the places where the conflict and its effect—really its attack—locates today on the 
relational implications for the image of God in which we are made, and which remains an orienting 
factor within us, is in one of the most intriguing uses of our God-given ability to sub-create, that 
is, to take the materials with which God has constructed our material world and reorganize these 
materials into our cultural milieu: Perhaps, most dramatically, this conflict is emerging in our 
understanding of the development and the employment of artificial intelligence. 

The Uses and Misuses of Artificial Intelligence 

That computers that help us think and do the tasks necessary to preserve us are useful to us as 
well as to our societies does not seem to me up to debate. They have become an intrinsic part of our 
lives and their role in technologically oriented societies only promises to increase to our benefit in 
health care, business, transportation, communication, etc. 

How we regard these tools, however, has become an increasing matter of attention and concern. 
In a profound analysis of more than four hundred interviews with various users of computers, from 
small children to professional programmers, Massachusetts Institute of Technology professor Sherry 
Turkle reports in her now classic study of computers and the human spirit. The Second Self, that she 
discovered the relational quality within humans—that Genesis 1-2 describes—made many of these 
human programmers, while fully aware that computers were not alive, nevertheless increasingly 
regard their machine as a companion not simply a tool.^ In fact, she observes, “They went out of 
their way to ask questions in a form that they believed would provoke a lifelike response. People 
wanted to maintain the illusion that [the machine’s program] was able to respond to them.”^ She 
concluded that “for adults and for children who play computer games, who use the computer for 
manipulating words, information, visual images, and especially for those who learn to program, 

book, William and Aida Spencer, Steve and Celestia Tracy, Marriage at the Crossroads: Couples in Conversation about 
Discipleship, Gender Roles, Decision Making and Intimacy (Downers Grove: IVP Academic, 2009). In it we, along with 
Christian African American, Asian American, and Hispanic American couples, compare egalitarian and complementarian 
views of marriage to identify what we have in common and from that perspective assess where we differ, in order to build a 
centrist and practical view of Christian marriage that cuts across the current camps. 

6. Sherry Turkle, The Second Self (New York: Simon and Schuster, 1984), 38, 40. 

7. Sherry Turkle, The Second Self 40. Such an illusion will increase if inventor Stavros Antifakos is successful. His 
intention is to replace instruction sheets with “a system of parts imbedded with microprocessors that tell the do-it- 
yourselfer” if he or she is putting together correctly furniture or other items that need assembly. Warnings are sent to one’s 
computer screen if one is connecting sections incorrectly. Eventually, he hopes to install “flashing lights.” Thus, even our lawn 
chairs may soon talk to us {Coffee News, vol. 2, no. 22E [June 19, 2009], 1, col. 2, accessible at www.coffeenewsNSB.com). 
James Bailey’s After Thought: The Computer Challenge to Human Intelligence (New York: Basic Books, 1996) uses organic, 
sexual language in describing computers as “breeding” and “interbreeding.” Such conceptions break down “the current 
distinction between program development and program utilization,” as computers are conceived of as linked “to share their 
genetic material universally.” The conceptual model is drawn from bacteriologists viewing “the whole global population of 
bacteria as a single superorganism evolving off a single corpus of genetic material.” Such description reinforces the illusion 
that computers are alive (206). 
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computers enter into the development of personality, of identity, and even of sexuality.”^ This makes 
her ask “not what will the computer be like in the future, but instead, what will we be like? What 
kind of people are we becoming?”^ 

One radical answer to that question has been given in a most definitive way by chaired 
University of Reading (UK) cybernetics professor Kevin Warwick. As he notes on his Web site, on 
August 24, 1998, he had “a silicon chip transponder” implanted in his forearm. As a result, he 
could send a signal to a monitoring computer to turn on lights, open doors, operate computers in 
his office building. Four years later a one hundred microelectrode array was connected to nerves 
in his forearm, expanding his capability to manipulate appliances by remote and more importantly 
connecting him to the Internet^^ so that he “could therefore sense the world anywhere the Internet 
can take” him.^^ His wife also had a microelectrode implanted into her nervous system so they 
could communicate movement in their fingers to each other electronically. His “desire,” he explains, 
is “to be a Cyborg,” “a Cybernetic Organism, part human part machine.” In his autobiography, 

1, Cyborg, he recalls being “dragged along by my parents” “usually” “to the Methodist church,” 
where he questioned “How do we know that God exists? and. Do we believe everything in the 
Bible?” realizing, “at the age of eleven . . . that there was only one way that I could believe in 
God, and that was if I had some proof. I never got any.” God seemed to him a god of the gaps 
that “people conjured up to fill the gap in their knowledge.” Though he concluded, “Jesus Christ 
. . . seems to have been a good person and most of the concepts of morality he raised I agree with 
wholeheartedly,”^^ he has now come to “seriously” question traditional “human morals, values and 
ethics.” His goal is to move beyond humanity’s “limited capabilities,” three dimensional perception, 
slow communication, and technologically “upgrade humansHis aim is also to keep humanity 
competitive and in charge of the advances in artificial intelligence: “because a computer cannot 
exactly simulate a human brain” would it “therefore be expected that computers will always remain 
subservient to us, no matter how far they advance with respect to speed, capacity and logical 
design”? That conclusion he regards “as pure Hollywood—simply what we wanted the ending to 
be. There is no reason whatsoever why computers will remain subservient to humans.”Therefore, 
he warns readers: 

Of course it doesn’t mean everyone has to become a cyborg. If you are happy with 
your state as a human then so be it, you can remain as you are. But be warned—just 
as we humans split from our chimpanzee cousins years ago, so cyborgs will split from 
humans. Those who remain as mere humans are likely to become a sub-species. They 
will, effectively, be the chimpanzees of the future. 

On his Web site, he adds, “In the years ahead we will witness machines with an intelligence 
more powerful than that of humans. This will mean that robots, not humans, make all the important 

8. Sherry Turkic, The Second Self, 15. Another insightful and well researched book about the effect of computers and 
particularly the internet on children is Don Tapscott’s Growing Up Digital: The Rise of the Net Generation (New York, NY: 
McGraw Hill, 1998). 

9. Sherry Turkic, The Second Self, 13. 

10. http://www.kevinwarwick.com/ICyborg.htm, accessed 6/18/2009. A related benefit he notes is “the implant could 
carry all sorts of information about a person, from Access and Visa details to your National Insurance number, blood type, 
medical records etc. with the data being updated where necessary.” A recent example was reported in the case of Chachi, 

a missing Chihuahua returned to its owner when “a pet care center found the dog had an embedded microchip” with its 
owner’s “contact information,” Associated Press, “Dog back home in Fla. after being found in Ohio,” http://enews.earthlink. 
net/article/str?guid=20090511/4a07a2c0_3ca6_1552620090511-1583610082, accessed 5/12/ 2009. 

11. Kevin Warwick, 1, Cyborg (Urbana, Ill.: University of Illinois, 2004), 264. 

12. http://www.kevinwarwick.com/ICyborg.htm. In the wrong hands, as depicted in Kurt Vonnegut’s The Sirens of 
Titan, as well as in similar cautionary stories and films, the few use such manipulation to control the many. 
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decisions. It will be a robot dominated world with dire consequences for humankind. Is there an 
alternative way ahead His answer to this question, and by extension to Sherry Turkle’s, is to arrive 
at the “symbiotic state” of humans becoming cyborgs by the “interlinking of human and machine 
brains” and therefore achieving peace^^ with machines, though, at the same time, creating tension 
between cyborgs and those who remain mere humans, the latter becoming “slave-like labour” for the 
former, and in danger of being ignored and mistreated.While procreation will still be practiced by 
the cyborg, “virtual sex” stimulated by brain “implant,” he speculates, will be “very popular.” 

The significance of Kevin Warwick’s vision of a future mechanized humanity highlights the fact 
that no more profoundly can Sherry Turkle’s question of what we are becoming be asked than in 
the areas of our sexuality and our relational qualities, as our societies redefine our view of marriage, 
and with it our view of adequate sexual partners, and also our view of ourselves as relational beings 
designed to become one flesh with another. Within the worldwide discussions of what constitutes an 
adequate and appropriate sexual partner (whether of the same sex, a minor in age or a close family 
member, a plurality of human partners, something of another species, that is an animal), recently an 
artificial intelligence expert, David Levy, in a 2007 book. Love and Sex with Robots: The Evolution of 
Human-Robot Relationships, posited: 

Accepting that huge technological advances will be achieved by around 2050, my 
thesis is this: Robots will be hugely attractive to humans as companions because of 
their many talents, senses, and capabilities. They will have the capacity to fall in love 
with humans and to make themselves romantically attractive and sexually desirable 
to humans. Robots will transform human notions of love and sexuality. . . . Humans 
will fall in love with robots, humans will marry robots, and humans will have sex with 
robots, all as (what will be regarded as) “normal” extensions of our feelings of love 
and sexual desire for other humans. Love with robots will be as normal as love with 
other humans. . . . Love and sex with robots on a grand scale are inevitable.^^ 

Such a vision in popular culture is actually not new at all. It is anticipated from the ancient 
myth of the sculptor god Pygmalion dressing up his living statue and calling her “his wife” and 
finally having it vivified by the goddess Venus^^ through Mary Shelley’s Frankenstein (1818), with 
the reanimated creature’s demand for a spouse, on into so many of the contemporary dystopian 
tales of humanoids (creatures resembling humans), cyborgs (mechanized humans), and androids 
(robots with human characteristics). In film, as early as Fritz Lang’s classic silent movie, 1927’s 
Metropolis^ a workers’ resistance movement is depicted as destroyed by supplanting the young, 
female religious leader with a sexbot, that is, a robot designed to seduce, in this case to conquer by 
sexual means. Among the many accomplishments this wonderful, visionary, and cautionary film 
achieves is a chilling commentary on the dehumanization of women. As the sexbot reduces women 
to one dimension, so is the heroine captured and imprisoned in the film and her work is annulled. 

By inference, the film is arguing, if visual pornography dehumanizes women by reducing them to 
one aspect and objectifying that, what will three-dimensional pornography do—which is what a 
robot created primarily for sex is all about? This concern travels down through cautionary films 
to 1986’s attack on what David Levy is envisioning, a sexbot for every house, in the movie Cherry 
2000 , wherein a hapless, socially challenged male protagonist hires a real woman tracker to help him 
find spare parts for his short-circuited sexbot and at the end is confronted with a challenge—will he 
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choose reality or fantasy—a real woman or a simulated one? The choice of the simulation is made 
by women in the films The Stepford Wives and Making Mr. Right., while the tension of intentionally 
substituting a machine for a human family member is explored in Stanley Kubrick and Steven 
Spielberg’s A7, and in the three Disney Not Quite Human films, wherein a robot seeks to simulate 
human expression in order to become human, a theme that is developed in 1985’s D.A.R.Y.L.., 
when a scientist sacrifices his life for a robot, telling it it is a person. In the film adaptation of Isaac 
Asimov’s 1976 short story The Bicentennial Man., a sexual dimension is introduced between robot 
and human that does not exist in the original short story. The robot petitions the government to 
be declared human after marrying the descendant of his first human owner (an illegal aspiration 
in another film: 1982’s heart-rending Blade Runner., wherein “replicants” [adult androids, limited 
to a four-year existence] are given the capacity to develop emotions that aspire to a normal human 
lifespan, which they are not permitted by their construction to obtain). 

Fiction Becomes Fact 

All of these, of course, are speculative pieces of the science fiction or fantasy genre. But, how 
close to a reality are we in having robots in service in every private home? In his thoroughly 
researched book, David Levy notes that Mitsubishi currently markets a humanoid robot at $14,300 
(US) that house-sits while its owners are absent, cares for their sick, connects itself to the Internet 
and downloads email, encourages them “to visit the gym” for exercise, and has a 10,000-word 
Japanese vocabulary, recognizing ten human faces (173).^"^ In 2003, about 400,000 domestic service 
robots were in use, but, according to a United Nations “prediction,” that number hyper-spaced to 
about 4.1 million employed in homes in 2007 (297). Also worthy of note is that this past year in a 
Tokyo elementary school a “teacher” robot was actually tested. 

By 2010, Levy notes, Toyota hopes to market robots that can nurse the elderly and serve tea to 
visitors (7). Alexander and Elena Libin are a married couple whose company. Robotic Psychology 
and Robotherapy, based in Chevy Chase, Maryland, is studying the effect of “artificial partners” on 
those with psychological, emotional, or physical handicaps (9, 11, 115-17). In my own experience, 
recently visiting a parishioner suffering with dementia, I noted dolls being cradled like babies in 
the hands of senile patients. In addition, the therapeutic value of the presence of animals among 
Alzheimer’s patients has been chronicled (101-02). Corresponding tests with computers with a 

23. A marked difference between the vision of attitudes on future earth in Isaac Asimov’s many robot stories and 
these films I list is that, when “a girl robot” appears, as in his story ""Feminine Intuition,” the understanding of the human 
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may look like women, I can tell you exactly the kind of perverse notions they’ll get, and you’ll really have hostility on 
their part. . . . No woman wants to feel replaceable by something with none of her faults” (9, 12). But, as the story ensues, 
men do respond to the robot’s “beautiful contralto” voice, straightening their ties, combing their hair, so that her inventor 
observes, “They’re all crazy about her now. All they needed was the voice. She isn’t a robot any more; she’s a girl” (18). 

(This tale is collected in Isaac Asimov, The Bicentennial Man and Other Stories [Garden City, NY: Doubleday, 1976]). In 
Asimov’s cosmology, on other “Spacer” worlds (planets colonized by humans), however, robots are “used as masturbation 
devices, perhaps, as a mechanical vibrator might be, but nothing much more,” until a “new humaniform robot” is developed, 
promising that “human-robot sex [will] become widespread,” a humaniform even marrying a human in his The Robots 

of Dawn [Garden City, NY: Doubleday, 1983], 143, 141). In the vision of films like George Lucas’s Star Wars series and a 
recent Asimov film adaptation at this time of writing, 1 , Robot (2004), the ’droids have a distinct appearance. They are not 
simulated humans that cross over the line to become potential sexual objects or partners. The clone soldiers of the Empire 
and the workers in 1 , Robot are all identical. C3PO, despite his voice, is clearly a machine. This reminds us that robots are 
not evil creations that automatically must be banned ethically. Far from it. They are machines and can be of great help in 
innumerable ways. But, as machines, they are not animate life. They are not humans. Theirs is an “artificial intelligence.” 
They are human creations. Asimov’s Earth’s view and the Star Wars’ vision seem the more theologically correct ones in 
depicting their robots as distinct from human beings. 
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simulated “caring” persona have also established their effectiveness in evoking positive feelings 
in humans (102-03). Corroboration was also noted in the affection transferred from real pets to 
virtual ones like Tamagotchi, the simulated pet created by a Japanese mother whose apartment was 
too small to allow her children to have a real pet. Between twelve and forty million were purchased 
worldwide, the largest single group of buyers being women in their twenties (91). Businesspeople 
were reported to have missed meetings and travelers to have canceled flights if the feeding schedule 
of their virtual pet was threatened (92). Israeli rabbis had to make a ruling whether to allow owners 
to care for their Tamagotchi on the Sabbath (93). When robotic counterparts, like Sony’s AIBO 
and the Fur by, were introduced, the latter did sell 40 million (14). Clearly, affection for virtual and 
robotic pets was demonstrated, establishing the possibility that such affection could be evoked by 
robots that appear human and are endowed with human traits, speech, responses (127). Britain’s 
Marketing and Opinion Research International (MORI) survey has already determined that 16 
percent of adults and 13 percent of children talk to their computers, 45 percent of children and 33 
percent of adults considering it a “trusted friend” (70). David Levy posits carer robots may even 
replace Prozac with “live-in therapy, including sexual relations” (105). 

Would such a development be an isolated phenomenon? Not if the cliche is true that 
pornography drives the net—that without it the Internet would never have developed to be much 
more than a few inventors exchanging notes. This reality fuels David Levy’s speculation that partner 
robots may become standard items whose prices may drop drastically enough to posit some in every 
home, proliferating like television sets. Eventually, sexbots may become so common as to end up 
in new and used stores similar to current compact disc shops that trade or sell used items, at thrift 
stores, antique stores for earlier and rare models, yard sales, though hopefully not church bazaars 
(although with the response of some churches in Massachusetts to weakening views on marriage, 
which is my context when writing, I would not consider that a foregone conclusion). Levy considers 
the appeal similar to that of the lucrative response enjoyed by the creators and marketers of sex dolls 
(an example of one was featured recently in the film Lars and the Real Girl^ wherein a socially retarded 
young man transitioned to maturity through establishing a fantasy relationship with a sex doll, which 
he treated chastely as a real companion). RealDoll (by the appropriately named Abyss Creations), 
CyberOrgasMatrix, and SuperBabe are companies that design and market life-size anatomically 
correct female and male dolls. One designer claims he is steadily improving his product and will not 
be content until his doll is “better than the real thing” (243-45). The Japanese are at the forefront 
of such developments. The president of Japan’s Orient Industries dolls explains that his client base is 
comprised of older men whose wives have granted “permission” to them to buy dolls, mothers for 
handicapped sons, and many others with sex-related problems, such that his showroom resembles “a 
therapy area” (248-49). Discarded dolls are actually afforded Buddhist “funeral rituals” at a shrine, 
founded in 1631, “where the ‘souls’ of dolls are consecrated” (249-50). Though the practice of using 
dolls goes back to the ancient Greek world, a Japanese sex therapist concludes that its continuation 
today is such that some men, like the legendary Pygmalion, “have lost their desire for real women” 
who disappoint “their expectations” and are replacing them with fantasy models (251).^^ 

In parallel to the financial success of sex dolls is the parallel appeal of virtual girlfriends, 
such as the cell phone software developed in 1994 by “Artificial Life,” based in Hong Kong. The 
purchaser must nurture the virtual woman with virtual candy, flowers, clothes, that David Levy 
points out cost “real money, not virtual dollars,” to be rewarded with conversation from her three- 
thousand-word vocabulary and the ability to maneuver her into sexual positions (96-97). 

Today, research in Japan and elsewhere is attempting to fuse the technology in the virtual 
girlfriend with the three-dimensional aspect of the sex doll to animate the result as a sexbot (a 
fembot or malebot sexually oriented robot). The intention is reportedly to ease the brokenhearted 
with a companion programmed never to be capable of falling in love with another or to leave— 

26. “Pygmalionism” refers to the sexual use of statues of gods in temple prostitution (177). 
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with the added attraction of a backup memory disc that can be placed into a new unit in case of 
damage to the old. This speculated world envisions teenage pregnancies, abortions, pedophilia, 
and sexually transmitted diseases would all be diminished. In fact, it is posited human prostitution 
might end, robotic prostitution wiping out veneral disease, since a robot’s genitals can be removed 
and disinfected after each use (300). Further, studies have shown that men who hire prostitutes 
or frequent “massage parlors,” while seeking sex without “complications,” still maintain a “myth 
of mutuality,” that the prostitute holds some kind of feeling or sense of companionship with him 
(204-06). One survey of 732 “johns” in five large North American cities concluded the “emotional 
meanings and overtones of a client’s visit to a prostitute are more important to the client than the 
desire for sex” (206). One thinks of the age-old myth in popular literature of the “mistress with 
the heart of gold,” in such classics as Theodore Dreiser’s Sister Carrie. Robots, it is argued, will not 
have to manufacture enthusiasm like the weary sex worker does, since enthusiasm will have been 
programmed into them at the factory, along with the appearance of a movie star, the intellect of 
a PhD, and the speech of a teenager on spring break, with all parts changeable for variety (208). 
Further, the Japanese, particularly, are working on “partner robots” that can express feelings of 
love or even lust and that can reprogram as they observe the responses of their owners (11-17). 
How will they do this? David Levy explains they will scan the human’s brain and adapt accordingly 
(36-37). Even religious affiliation can be programmed in, as Levy notes: “Whether you’re looking 
for an atheist, an occasional churchgoer, or a devout member of any religion, you have only to 
specify your wishes when placing your order at the robot shop” (138). Looking at the proliferation 
of Christian products, from greeting cards to cookbooks, is it so inconceivable to imagine a lonely 
woman ordering a simulation of her favorite televangelist for a home companion? 

Japanese preoccupation with and affinity for creating such partner robots (and possibly the 
reason Japan has such flexibility in programming in any faith stance). Levy explains, is due to 
Shintoistic animism blurring the lines between “inanimate things” and “organic beings” (140).^^ In 
fact, as artificial hips, legs, arms, hearts, (eventually brains?) are increasingly developed and placed 
in humans, our uniqueness from machines becomes blurred as more humans become cyborgs, 
depending on mechanical devices to function (157-58), as we noted in the argument of Kevin 
Warwick. Further, Shintoism does not maintain the Judeo-Christian view of monogamy. Neither 
does Islam, Mormonism, African and other traditional religions, among other faiths even within 
our neighborhoods, as Christians across the world (and even increasingly in the United States) 
live in multinational communities where tolerance and acceptance of others’ views are necessary 
for harmony in pluralistic settings. Monogamy, Levy suggests, may become socially “outmoded” 
and “inappropriate” (152). He cites a number of instances of changing attitudes in such areas 
as homosexual marriage and highlights an Alaskan judge who ruled the choice of “one’s own 
life partner” as a “fundamental” right constitutionally, so, then, he asks, why not a robot (153)? 

It strikes me that Christianity may soon become one of the only viable institutions insisting on 
monogamous marriage to a human of the opposite sex. 

What Are We to Make of All This? 

With a John Lennon-like touch, David Levy asks readers to imagine a world in the next few 
decades where robots are treated as “mental, social” and even “moral beings” (303). Though 
initially the objects of prejudice, they may win “a measure of moral standing” (305) and be regarded 
as “worthy of our affection, of our love,” marrying humans by the middle of this century (305) and 

27. Sherry Turkic reminds us of T. S. Eliot’s warning about “dissociation of sensibility,” losing our “ability to integrate 
‘states of mind and feeling,”’ producing a “dichotomized view of human psychology”: “a shallow and sentimental way of 
thinking about ‘feelings’” and “mechanical views of mind,” fueled as well “by the more contemporary image of a generation 
taking the mix of mysticism, Zen, and romanticism that is the message of Yoda and the Force as what distinguishes the 
human in the world of the robots,” The Second Self, 63. 
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being championed by a roboethics that insists they be treated ethically and not abused or misused 
(305). He imagines mainstream women’s magazines and other media taking their side (114). By 
2010, beautiful fembots and handsome malebots will be winning the hearts of cultures (147). 

These days conservative pastors may dread two homosexuals appearing and requesting to be 
married in one’s church. What about someone showing up one Sunday morning with a mechanical 
spouse (sort of an animated version of the doll in Lars and the Real Girl) and asking that the sexbot 
be accepted into church membership, since it is legally the marriage partner? Obviously, besides 
humans, Christians do not consider other actual animate beings, for instance, animals, to have 
spirits (though, as we say, this may not hold in all other religions). As we noted. Genesis 1 tells us 
humans have been created uniquely in the image and likeness of God. But, a robot is not created 
by God, but by humans. So, it too is in the image of its creator: the image of humanity. Since it has 
not been created by God, it does not reflect God as its creator. It does not have the imago Dei. In 
fact, the idol regularly condemned by God in the Hebrew Bible is something humans construct by 
hand and endue with deeper significance. We center attention on it so that it replaces reality. An 
idol of an artificial deity replaces God and commandeers and diverts our worship. An “American 
Idol” may divert our own striving to accomplish with excellence and replace that with a vicarious 
fulfillment that ultimately leaves us empty of personally authentic achievement. A sexbot is an idol 
in that it replaces the divinely instituted sexual partner, a human of the gender opposite to ours, 
corresponding to oneself (knegdwo, “fit for one,” Gen 2:18), with a constructed simulation that 
commandeers and diverts our attention, in this case our sexual energies, leaving us in a fantasy 
that also leaves another human - to whom we might have related in love—abandoned, ignored, 
and lonely. As with the creation of the neutron bomb, because we can do something, does not 
necessarily mean that we should do it. Ability does not necessarily entail moral mandate; capability 
need not demand production. If the resulting product destroys us, it may mean just the opposite. 

In these terms, the issue may appear simple. The inappropriateness of a machine as a sexual 
object may seem obvious at this writing, but such clarity may rapidly disappear to those living 
within a media blitz where attractive computerized dolls are expressing feelings of love and lust 
(12), where, for example, the lonely are confronted by the productions of researcher Jong-Hwan 
Kim’s “artificial chromosones” (141), where DNA type structure allows robots to simulate “up to 
seventy-seven human behavior patterns” (20). When the “emotion module” being developed by 
Cynthia Breazeal’s team at MIT and Juan Velasquez’s Cathexis program (86) is in place, robots 
could conceivably marry not only humans, but each other as well. Prof. Kim notes, “They could 
have their own children” (142) by self-replicating, that is, building their own future replacements 
(which is already being done at Brandeis University, where robots are building robots [188 note]). 

Such prototypes are already in existence. YouTube is filled with inventors’ promotional videos 
of androids with female appearance , many attempting to garner attention (and perhaps donations) 
with titles like “fembot,” “Sexy Robot That Can Sing,” “Eva the female robot,” “Sexy Robot 
Speaks—Sexy Robot Video,” “Female Robot like a real human being,” and on and on. Many of 
these appear to originate in Japan. Among the most impressive is Repliee Ql, a female android, 
powered by an air compressor, whose 31 censors in its upper body allow it to “block an attempted 
slap,” speak, “flutter” its “eyelids,” even appear to breathe.^^ Its inventor, Osaka University (Japan) 
Professor Hiroshi Ishiguro of the ATR Intelligent Robotics and Communication Laboratories, has 
also created Germinoid, a robotic replica of himself, with fifty sensors, giving it the ability to “shrug 
or scowl if prodded and poked,” see, talk, and appear to breathe. “At first, you may feel strange 
about the android,” Prof. Ishiguro agrees. “However, once you are drawn into a conversation, you 
will forget every difference and feel totally comfortable to speak with it and look it in the eyes.”^^ At 

28. http://news.nationalgeographic.coni/new/2005/06/0610_050610_robot.html, accessed 6/23/ 2009. 

29. http://www.dailymail.co,uk/sciencetech/article-450892/Scientist-unveils-doppleganger-robot...perf, accessed 
6/23/2009. 
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the same time, responding to “spasms” experienced by his female android Repliee Q1 at the 2005 
World Expo in Japan, he admitted, “When a robot looks too much like the real thing, it’s creepy.” 

Aiko (Japanese for “beloved one” and the name of a childhood friend) is the creation of 
Canadian inventor Le Trung, who explains on his website he was fascinated with anime (Japanese 
animated adventure films) as a child and, after viewing the film Chobits, “I decided I had to 
build a life size gynoid (robot designed to look like a human female).” The anime-inspired result 
actually bears to the present author’s eye a striking resemblance to the beautiful Hong Kong-based 
performer Lai Shiu Yan, whose hit song, “Everyone Has a Dream” was popular circa 1990, when 
the inventor was fifteen years old. Aiko is intended to be much more than an anatomically correct 
animated doll. Explaining, “to make my robot human, she needed a name that would make people 
believe she exists,” his “dream” was “to have Aiko be as human-like as possible,” so that “the 
world” would “be able to connect with her human-likeness and at the same time not feel threatened 
by her technology.” While recognizing the “differences between robot and human” (e.g. having 
“feelings and emotions”), he notes: “I have tried my best to designing an artificial intelligence 
system which uses both dynamic software and hardware linked together to mimic part of human 
behavior. By using Bio Robot Artificial Intelligence Neural System (aka B.R.A.I.N.S) software 
together with a custom designed Humanoid (aka Aiko), we hope one day we will make an android 
as close to a human as possible.” As a result: 

Aiko has the ability to talk and interact with human (13,000+ sentences). Aiko can 
read books, newspapers (print font size at least 12 pts). She has the ability to solve 
math problems displayed to her visually. Aiko has the ability to see color patterns on 
the clothes you are wearing. Aiko in theory has the ability to bring you your orange 
juice or coffee. In other words, Aiko can distinguish between the different drinks. She 
can also recognize simple foods such as Hot Dogs, Hamburgers, Sandwiches and even 
toys. Aiko has the ability to recognize the faces of family members or Aiko can be 
programmed to activate mode when it does not recognize the person’s face in the house 
such as in the case of an intruder. When you are about to go outside, Aiko can tell you 
to bring an umbrella if it is going to rain or wear warmer clothes if it is windy.^^ 

Le Trung and his team work painstakingly on developing each facet of Aiko’s capability, such 
as a mechanical hand that can “feel physical sensation” and be manipulated by muscles, technology 
that can also “be beneficial for people born with or who have undergone amputations,” since 
“Aiko is the first android to react to physical stimuli and mimic pain.” Patents and donations have 
propelled this project’s development from a basement workplace/credit card beginning on August 
15, 2007, to a major work now envisioning “future mass production of Aiko’s sisters.” Among the 
most popular questions received are constant queries about the gynoid’s sexual capabilities. Le 
Trung replies, “Aiko’s entire outer body is made of silicone. Sensors and motors are constructed 
underneath the silicone outer shell. Yes, Aiko has sensors in her body including her private parts 
(breasts and yes, even down there). AND NO, I do not sleep with her.” Beneath this statement, 
however, is a scantily clad cheesecake picture of this android lying prone on a sheet.^^ Eox News 
quotes Le Trung informing the Sun of London, “Aiko doesn’t need holidays, food or rest, and will 
work almost 24 hours a day. She is the perfect woman.”Though this indicates his confidence that 
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Aiko and its software will have almost limitless possibilities, this perceptive inventor realizes, “But 
the one thing that I will never be able to give her is true emotion or a soul.”^^ 

What I find to be among the most disturbing aspects of all these dreams is the prospect of the 
replacement of human relationships by sex without real love, since “love” has been programmed 
in. How can such artificial “love” empathize as we age but our partner never does? It cannot 
really comprehend the experience of increasing limitation. There is a certain comfort in someone 
assuring us, “I have had cancer too. I know what you are suffering.” “I once short-circuited” doesn’t 
quite reach us in the same way. There is also an iron-sharpens-iron quality in a real relationship 
that would be eliminated by a robot programmed to be always compliant. One could program in 
diversity of attitude, but would one? The narcissistic tendency in fallen humans would no doubt 
keep self-absorbed owners content to remain relational infants, daily affirmed by one’s robot 
partner as the never-selfish enabler of our own self-centrism. Even fidelity could be programmed 
into one’s sex robots so that David Levy envisions “multiple robot partners, with different physical 
characteristics and even different personalities,” and “their ‘jealousy’ parameters set to zero” (151). 
So, morality in marriages to robots could be programmed out. This is a bizarre kind of answer to 
the age old question of predestination versus free will. The former is assured. 

How likely is this possibility? A 2003 survey by the Web site www.BetterHumans.com had 
the greatest number of responders to the question of what one would expect from robots choosing 
“android love slaves” (289). That result suggests that people would prefer over a mechanical 
partner more a mechanical hooker, a kind of three-dimensional pornographic home appliance. 
Given the fact that by 2005 about 75,000 sexual gadgets were being marketed in the $12 billion 
sex industry (257), the use of mechanical items in sex is apparently currently commonplace. The 
incorporation of much of this Haptic (that is, “touch”) technology into virtual reality modes, 
where partners miles apart can bring one another to orgasm, was recently demonstrated (267). 

This puts electronic trysts, or e-sex, into a whole new category that opens the door to all sorts of 
distance pairings between humans and, conceivably, robots. With the end result of marriage in the 
minds of many humans becoming obsolete, it would follow procreation would be largely farmed 
out to genetic laboratories and the nightmares of the anti-eugenics forces of the late 1800s and 
early 1900s might well be realized.Joe Snell, in his article “Impacts of Robotic Sex,” envisions 

that one day technology would allow us to create a robot that would be able to perfectly imitate human behavior. With Lisa 
we succeeded.” The sales pitch on the “AI Robotics: Perfect Woman” promotional video reports, “The likeness to a human 
being is striking. She has been programmed to be, as the two creators tell us, the perfect woman.” What exactly is a “perfect 
woman”? One, the voiceover explains, who can give its owner an “hydraulic massage” or “cook them a delicious meal,” 
and the Web site text adds that can play chess, over 390 video games, some sports, shop, dress and recharge herself, sport 
an IQ of 130, being informed on many topics, while “even [being] able to satisfy your desires in the bedroom. For this we 
cooperated with a renowned sexologist whose expertise has been integrated with Lisa’s configuration.” An investor on the 
video claims, “We can satisfy a massive audience of males looking for their dream woman. Think about it. There are one 
hundred million single men in the world.” One inventor adds, “We tried to satisfy every man who couldn’t find the perfect 
woman, so she could love them and understand them, while taking care of the housework.” “She was been designed for 
all men who have not found their soul mate.” An outpouring of internet response on sites like “Dvice” claim Lisa must be 
a hoax, claiming to see “sweat” on the model and questioning whether a robot could maintain such equilibrium (http:// 
dvice.eom/archives/2008/05/ai_robotics_hoa.php), accessed 6/29/2009. Eran Anderson also complained about the sweating 
and the site included responders who claimed to see her “larynx” and “sternocleidomastoid muscle” flex when she spoke, 
to notice her swaying “slightly side to side when she’s standing upright,” which a robot would not do, and (from Japan) a 
responder sending a friend to the location of “AI Robotics” and finding no building (http://www.wix.com/?utm-campaign=/ 
walyou.com&experiment_id=Walyousdbar, accessed 6/29/2009)). A year later, the Web site still elicits names for pre¬ 
orders but does not appear to have fulfilled its promise that the “Perfect Woman” would be forthcoming. Until this product 
appears, one may suspect this elaborate site is simply a gathering mechanism for niche email addresses. For our study, 
however, it lets us assess what many interested in an artificial companion would posit as the ideal woman: a compliant, live- 
in maid, who focuses on her owner’s desires and makes no demands. 

35. http://www.projectaiko.com/, accessed 6/18/2009. 

36. The danger of such a prospect has been well summarized recently in “Marriage and the Public Good: Ten 
Principles,” a report by The Witherspoon Institute in Theology Matters, vol. 15, no. 1 (May/June 2009): “Marriage is 
also important in connecting children to their biological fathers and grounding their familial identities. Research by Yale 
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an “entire generation” of “techno-virgins,” “never having had sex with other humans,” and seeing 
“robotic sex” as “’better’ than human sex” (301). 

Also programmed out would be sacrificial love, which is at the heart of Christianity as Jesus 
demonstrated and 1 John 4:16 testifies: “God is love.” As David Levy explains: 

If you love someone enough, you will willingly undertake any risk, or knowingly 
sacrifice your own life, in order to save theirs . . . they are irreplaceable. But in the case 
of love for a robot, it will be as though death simply does not exist. . . there will never 
be any need for a human to sacrifice their own life for their robot or to take a major 
risk on its behalf (132). 

Sacrifice will be deemed obsolete. The focus of a “relationship” will have shifted from 
mutuality, each partner looking out for the other, to a unilateral emphasis on what is good for one 
party alone. But, one might counter, we are, after all, talking about machines. Like, lawn mowers, 
dishwashers, snow blowers, power tools, and other labor-saving devices, machines exist for our 
use. A sexbot, however, differs from a power saw in that it simulates something greater—another 
human being. The impact on ourselves, the answer to Sherry Turkle’s question cited earlier, “What 
kind of people are we becoming?” determines the usefulness of creating such “tools.” 

What I am asking is: What is the final fruit of creating an image of the opposite sex that can be 
programmed to obey one’s every whim? 

Sherry Turkle has noted that the appeal of the computer is that it is an assistant over which 
we can maintain complete control. As she observes: “For adults as well as children, computers, 
reactive and interactive, offer companionship without the mutuality and complexity of a human 
relationship. They seduce because they provide a chance to be in complete control, but they can 
trap people into an infatuation with control, with building one’s own private world.” 

Does such complete control affect an owner’s self-identity by turning someone into a “small g” 
god who imagines a corresponding complete power over the referent to which that machine alludes: 
real human women or men? We notice even the real God does not demand this of us creatures. 
Throughout the Bible we see a give and take in process so that real people make real decisions 
that affect others and the world. But, if one has a sexbot in one’s home, what will happen to 
relationships with real spouses who are not slavishly obedient, but have their own opinions on life 
and their own convictions on what to do in it? 

Further, what will be the impact on children of having a sexbot or several of them in the 
home in which one is reared? If a child is female, what will be the impact on the self-identity of 
a daughter growing up with one or more artificial, programmed-to-be-totally-obedient, always 
alluring and ready for coitus female sex slaves, engineered to be so-called “perfect women” in that 
they demand nothing? If the child is male, what will be the corresponding effect on his perspective 

psychiatrist Kyle Pruett suggests that children conceived by artificial reproductive technologies (ART) and reared without 
fathers have an unmet ‘hunger for an abiding paternal presence’; his research parallels findings from the literature on divorce 
and single-parenthood. Pruett’s work also suggests that children conceived by ART without known fathers have deep and 
disturbing questions about their biological and familial origins. These children do not know their fathers or their paternal 
kin, and they dislike living in a kind of biological and paternal limbo. By contrast, children who are reared by their married 
biological parents are more likely to have a secure sense of their own biological origins and familial identity” (6). 

37. Sherry Turkle, The Second Self, 19. She refers to this as “a relationship to the machine that seems driven, almost 
evoking an image of addiction. . . . Reflection has given way to domination, ranking, testing, proving oneself. Metaphysics 
has given way to mastery.” She terms it “violent” (65). When her interviewees tried to describe their complete involvement 
with the machine, they would often do so in terms of “sex,” “sports,” or “meditation” (66). There is an “infatuation” she 
noticed (82): “Like Narcissus and his reflection, people who work with computers can easily fall in love with the worlds they 
have constructed or with their performances in the worlds created for them by others. Involvement with simulated worlds 
affects relationships with the real one” (82). 



on women, after being exposed since birth to such a simulation? If the sexbot is male, what will be 
a boy’s self-image of the way men should comply obediently to someone’s every whim? 

And, then, there is the question of abuse. David Levy touches on one aspect of roboethics in 
noting concern for the ethical use of robots. In the film version of Bicentennial Man^ a resentful 
child abuses the robot. We have noted that one argument for sexbots is that society will experience 
a decrease of rape and violence against women and pedophilia against both sexes since aggression 
can be expended on a machine. But behavior is learned. The old adage is that a child who breaks 
toys and mistreats pets will grow up to be a bully first and an abuser second. Habitual objectifying 
abuse of the interacting image of a woman, for example, easily extends to a pattern of behavior 
that responds similarly to the referent itself. Rather than reducing the instances of violence against 
women, I can easily conclude that the opposite will be the truth, because I observe that learned 
behavior becomes habitual behavior. Child pornography is outlawed precisely because pedophilia 
escalates with pornographic visual stimulation until, like any addiction, its victims need to heighten 
the dosage by, in this case, assaulting a real child. Why would practice on robotic children, on 
robotic women, not lead to acting out with the real referents? Will such developments that feed 
sexual addictions really make the world safer for women and children (and men as well)? 

For a Christian, the focus in each preceding example has to do with the process of objectifying. 
Real sexual love, as God ordained it, is built upon the foundation of monogamous commitment 
with a single mature member of the opposite sex of one’s “kind” (as the Jewish Publication Society 
of America’s English translation of the Masoretic text renders the Hebrew min throughout Genesis 
1): in this case an authentic member of the human species. Anything less is fornication or adultery. 
Sex without commitment—even if simulated—is sex devoid of the purpose God intended for it: 
that is, to express the one-flesh reality in the context of committed marital care. Sex in simulation 
separates love from commitment, which ultimately undermines authentic love relationships. 

What Can Be Done About All This? 

Those of us who perceive the destruction of humanity and its bedrock institution of 
monogamous heterosexual marriage in such a future might wonder if prohibition through 
legislation is the answer. The disaster of Prohibition suggests otherwise. One simply alienates much 
of the population and hands the issue over to organized crime, which substitutes, in this case, 
robots for human prostitutes (300). 

Our only real recourse appears to be to teach more intentionally and effectively the blessing 
of Christian monogamy. That ideal, as we have noted, is God’s intention in the Scripture. 

The problems with maintaining this ideal have been obvious since Old Testament times when 
monogamous marriage broke down into polygamy (a sort of institutionalized precourser to today’s 
“group marriage”). The Old Testament does not condemn polygamy regularly and specifically, but 
God’s ideal of one-flesh heterosexual monogamy is still in place and is reaffirmed by Jesus our Lord 
(Mark 10:6-9). That principle, I believe, should dictate the way we approach the prospect of love 
and sex and marriage with robots. 

William David Spencer teaches theology at Gordon-Conwell Theological Seminary, Boston, Center for Urban 
Ministerial Education (CUME). He also pastors at Pilgrim Church in Beverly, Mass. His newest books are Marriage at 
the Crossroads: Couples in Conversation about Discipleship, Gender Roles, Decision Making and Intimacy (Downers Grove: 
InterVarsity, 2009) and Global Voices on Biblical Equality: Women and Men Serving Together in the Church, House of Prisca 
and Aquila (Eugene: Wipf & Stock, 2009). 
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Church Discipline as an Expression of God’s Love 

Joel Jocelyn 

One of the most misunderstood attributes of God is His love. Often in its entertainment, 
contemporary western culture has portrayed love as a flimsy, whimsical emotion that is often 
fed by sheer sentimentality. Consequently, the notion that love is greater than the sum total of 
the butterflies in our stomach, the emotional high that we ride, or even the compassion that we 
feel is as alien to many in our culture as earth is to the extraterrestrial being in the movie ET. As 
James Leo Garrett, Jr., professor of theology at Southwestern Baptist Theological Seminary, asserts 
in his book Systematic Theology: “Love has been said to be the most communicable of all the 
communicable attributes of God.”^ When he gave Moses the Ten Commandments, the Lord God 
proclaimed Himself as: “The Lord, the Lord, the compassionate and gracious God, slow to anger, 
abounding in love and faithfulness, maintaining love to thousands.”^ 

The Apostle John emphatically declares love to be the very essence of God when he writes that 
“God is love.”^ Furthermore, John emphasizes the communicable nature of the attribute of love 
when he insists that “whoever does not love does not know God,”"^ inferring that we, as human 
beings, have been endowed with the innate ability to love. Jesus commands us, as Christians, to love 
one another as He Himself loved us.^ 

The church as an entity that reflects God to the world is called corporately to display the 
kind of love that God shows His children. Yet, one of the great dilemmas facing the church is 
the necessity to reconcile its mandate to show God’s love with its call to holiness. To complicate 
matters, the church operates in a postmodern culture that rejects any claim to absolute truths, 
stands up against established authority, despises anything that it considers judgmental, and places 
a very high premium on relationships over rules. This cultural challenge compels us to wonder 
how the church of Jesus Christ can display God’s love and still honor its call to holiness by 
eradicating sin and disciplining unrepentant members. Indeed, if the church is to exemplify God’s 
love effectively, its leaders and members must develop a proper theology of holiness as intricately 
woven into the fabric of God’s love. Such understanding of the nature of God’s love carries with it 
significant ramifications for the life of the church and how it deals with unrepentant sin in its midst. 

Love as an Attribute of God 

The love of God stands as one of the most widely encountered concepts in Scripture. Both 
the Old and the New Testaments are replete with direct quotations and examples of God as the 
embodiment of love. The overarching theme that characterized the message of the prophets of old 
was the love of God for Israel, which he demonstrated by delivering her from bondage in Egypt 
and leading her into the Promised Land. One of the most poignant expressions of the personal 
and intense nature of God’s love for His people Israel can be found in the book of Hosea: “When 
Israel was a child, I loved him, and out of Egypt I called my son. ... It was I who taught Ephraim 
to walk; taking them by the arms ... it was I who healed them. I led them with cords of human 
kindness, with ties of love; I lifted the yoke from their neck and bent down to feed them.”^ 

A common Hebrew word used in the Old Testament to describe God’s love is chesed. Moses 
uses it in Genesis 39:21 to highlight God’s favor and loving kindness toward Joseph even in the 


1. James Leo Garrett, Systematic Theology (N. Richland Hills, Tex.: Bibal Press, 2001), 235. 

2. Exodus 34:6. All Bible quotations come from the New International Version (NIV), unless indicated otherwise. 

3. 1 John 4:8b. 

4. 1 John 4:8a. 

5. John 15:12. 

6. Hos 11:1-4. 
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midst of his troubles. Moses and Miriam use the word in Exodus 15:13 to praise God for His 
loving kindness in leading His people out of Egypt. Chesed is also used in the Old Testament to 
express the concept of God’s mercy. Moses uses the term in Exodus 34:7 and Numbers 14:18 to 
emphasize God’s mercy and his forgiving heart. The word chesed continues to carry the meanings of 
loving kindness, favor, and mercy outside the Pentateuch. The prophet Samuel uses the word in 
2 Samuel 22:51 as he describes God’s future loving kindness toward David. Eurther, in 2 Chronicles 
5:13, the author uses chesed to evoke the permanence and immutability of God’s love. The same 
concept is reiterated in Ezra 3:11 to assert the enduring nature of God’s mercy. 

The book of Nehemiah introduces us to yet another nuance in the use of chesed. In both 
Nehemiah 1:5 and 9:32, the author links the idea of keeping God’s covenant and experiencing His 
mercy. Chesed is also used elsewhere in the Old Testament to refer to God’s faithfulness. In Psalm 
51:1, David prayed for mercy, using a different word chanan., according to God’s unfailing love 
( chesed —faithfulness). 

Another word, ahab, is used in different parts of the Old Testament to refer to God’s love. 
Although ahab can be used for any kind of love, it is used in the Old Testament mainly to highlight 
the unconditional and sovereign love of God, which conveys the idea of a covenant love. In 
Deuteronomy 7:7, God uses the noun form chashaq to refer to His love for the Israelites and 
to make the point that He loves them, not because they deserve His love, but because He chose 
unilaterally to love them despite their intrinsic unworthiness. The remaining times when ahab 
or chashaq are used, they refer to God’s sovereignly purposing to love Israel. Covenant love is 
expressed in Ezekiel’s allegory of unfaithful Jerusalem in Ezekiel 16:8 and in God’s command to 
Hosea to marry Corner, who would later prostitute herself with other men as Israel had done with 
other gods (Hos. 1:2). 

Throughout the Old Testament, the primary word used to denote God’s love, chesed, connotes 
a disposition of loyalty and faithfulness which both parties to a covenant must exercise toward 
each other. As such, God’s love for His people, while not dependent on their faithfulness, is 
intertwined with it. Embedded in God’s love is His desire that the object of His love resemble Him 
in holiness and faithfulness. The New Testament presents us with the ultimate expression of God’s 
love in the sacrificial death of Jesus Christ. The universality and depth of God’s love for His people 
is clearly reflected in the words of the Apostle John: “Eor God so loved the world that he gave his 
one and only Son, that whoever believes in him shall not perish but have eternal life.”^ 

The New Testament primarily uses the word agape to refer to God’s love. The Apostle Paul 
uses agape in Romans 5:8 to indicate the kind of love God had for us when He saved us from sin. 
Paul instructs us in Romans 8:35 that Jesus loves us with an unchanging love. In Romans 15:30, 
Paul calls upon his brethren to pray for him according to the (agape) love which the Holy Spirit 
manifests toward him. Paul presents the love of God in Romans 5:8 as covenantal and in Romans 
8:39 as unconditional. 

The New Testament characterizes God’s love as sacrificial in addition to its unchanging, 
covenantal, and unconditional nature. The Apostle John reminds us in John 3:16 and 1 John 4:9 
that God manifested His love toward us in that He gave His only begotten Son to die for our sins. 
Paul further confirms in Ephesians 5:2 that Jesus Christ gave Himself for us as an offering and 
sacrifice to God because He loved us. Both the author of the epistle to the Hebrews and the Apostle 
John introduce us to another aspect of God’s love that is too often overlooked. In Hebrews 12:6, 
the author reminds us that “. . . the Lord disciplines those he loves, and he chastens everyone he 
accepts as his child” (TNIV). In fact, the author goes further to emphasize that those whom God 
does not discipline are not His children. The Apostle John assures us in Revelation 3:19 that God 
rebukes and disciplines those He loves so as to bring them to repentance. 

7. John 3:16. 


22 



One key implication of God’s love in the New Testament relates to our obligation as Christians 
to love because God has loved us. Jesus made clear in John 13:35 that the world will recognize the 
disciples as His followers by their love. In Ephesians 5:2, Paul exhorts the Ephesians to walk in 
love. Paul reminds the Ephesians in Ephesians 4:15 that one of the manifestations of God’s love in 
their lives is that they will speak the truth in love to one another. 

Most people agree intuitively that God’s love is often expressed through His compassion for 
us. Dr. Alda Besan^on Spencer in her groundbreaking book The Global God refers to the “mother 
compassion” of God implying accurately that, just as a mother would never forget or destroy her 
children, “God too never forgets or abandons or destroys the people who have made a covenant 
with God (Deut4:31).”' 

The author Alister E. McGrath in his treatise Studies in Doctrine expresses another aspect of 
the nature of God’s love. He presents the love and the holiness of God as inextricably linked. The 
holiness of God demands just payment for sin and His love necessitates forgiveness. As Professor 
McGrath explains, “The full wonder of the love of God for man can only be appreciated when we 
recognize what the incarnation and crucifixion really mean. God humbles himself and stoops down 
to meet man where he is. . . . It is this which is the full-blooded meaning of the love of God, rather 
than the anemic travesty of this idea to be found in the ‘moral’ theory of the atonement.”^ 

Important Truths About God’s Love 

A panoramic view of the concept of God’s love in both the Old and New Testaments reveals 
several important truths that should govern the love that the church must display toward its 
members. As the church reconciles its call to holiness with its mandate to show God’s love in words 
and deeds, the following realities about God’s love must inform the stand that the church, as a 
body, takes toward sin, the unrepentant believer, and the issue of church discipline. 

God’s love is personal}^ God does not love in a theoretical, subjective, and nebulous manner. He 
loves me personally and individually. He is concerned with my wellbeing, the development of my 
character and my relationship with Him. God manifests this personal love toward us through his 
presence, his provision, and his protection. Likewise, for the church to live out the true meaning 
of its creed, it must provide spiritual nurturing to its members, including physical and emotional 
sustenance to a lesser extent, when needed. The church must be a source of spiritual protection 
as well as physical protection, at times. As the church exhibits God’s love through its provision, 
protection, and presence, it builds the credibility to keep its members accountable in their walk 
with Christ. 

God’s love is permanent and unchanging}^ God hates the sin, but still deeply loves the sinner. As 
God disciplines His children. His purpose is always to restore them unto Himself, never to destroy 
them. The church of Jesus Christ is called to develop a similar cultural ethos. The church family 
must exercise discipline in the lives of its members with the intent to preserve the sinner from the 
power and the presence of sin, with a view toward helping the sinner to renew his or her fellowship 
with God. The love that the church must display toward a repentant sinner is permanent, graceful, 
and unconditional, yet it is also grounded in God’s standards of truth and holiness. 

God’s love is covenantal and faithful}^ It is indistinguishable from His nature. God’s highest love 
demands that the object of His love resemble Him as perfectly as possible. Jesus made it clear to 


8. William D. Spencer and Aida B. Spencer, eds., The Global God: Multicultural Evangelical Views of God (Grand 
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His disciples when He told them, “If you love me, you will obey what I command.”Since genuine 
love seeks the highest good of the object of affection, it infers that the highest and most sublime 
manifestation of God’s love is to make us more like Him. Often, we require as human beings a bit of 
unpleasant exhortation to keep us accountable as we journey toward Christlikeness. The church is 
the loving instrument that God uses to nudge us from our spiritual stupor and keep us close to Him. 

Gods love is sovereign^^ and sacrificial}^ God loves us despite ourselves and sacrifices for us 
in spite of our sins. As the church deals with unrepentant sinners in its midst, the image of Jesus 
Christ dying for us while we were yet sinners^^ should purify our motivation and attitude when 
confronting unrepentant sinners. As Christ sacrificed His own life for the church, so must the church 
sacrifice its own comfort and distaste for confrontation to ensure the holiness of its members. 

Gods love moves Him to discipline His unrepentant children}^ The Bible teaches that one of the 
identifying marks of the child of God is that s/he will be disciplined when living in disobedience. 

For a church to be genuine, it must display the character of God, which is evidenced by hatred for 
sin, love for the sinner, and the application of discipline when repentance is absent. 

Tragic Neglect, Devastating Consequences 

Many of the facts surrounding the following true story have been altered substantially, and 
at least one event was added to protect the privacy and the identity of the church involved. 
Nonetheless, the story depicts the real devastation that a failure to apply appropriate church 
discipline can have on a church. 

He was young, tall, dark, and handsome. The power brokers in the selection committee liked 
him instantly and the members of the choir could not be more effusive in their praises. This young 
adult choir of approximately thirty members was made up primarily of dedicated young men and 
women eager to use their talents for God’s glory. Prior to the hiring of this new director, whom 
we will call David, the choir had struggled for five years. The members did not connect with the 
previous three directors and the musical performance of the choir was severely subpar. David was 
different. He was incredibly talented, well known in music circles, and charismatic. The chemistry 
was evident. He was result-oriented and hardworking. After nine months as choir director, he 
had increased the membership roll to more than fifty. The choir received numerous invitations to 
perform in concerts as well as at other churches. David was already working with the choir on a 
project to produce a compact disc. The success of the choir was also positively impacting church 
membership. Attendance at the Sunday services was increasing, especially on second and fourth 
Sundays when the choir performed regularly. 

Approximately one year after the young choir prodigy was hired by the church, quiet 
rumors began to circulate both within and outside the church that David, the successful and 
charismatic choir director whom many credited with singlehandedly revitalizing the moribund 
choir and putting the struggling church on the map, was cohabitating with his girlfriend. A few 
of the deacons, upon hearing about the rumors, casually called David’s apartment on several 
occasions. Their fear was confirmed when a young woman answered after they called late at 
night. Unofficially at least, numerous individuals, including the pastor, some deacons, and several 
members of the choir had confirmed that the choir director and his girlfriend were indeed living 
together without the benefit of marriage. 

The leadership of the church faced a moment of decision: Should they confront the choir 
director about his sinful lifestyle and risk losing him, or should they take a “gradual” approach in 
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confronting him? The pastor suggested that one deacon should go to the choir director and “test 
the waters.” The selected deacon casually met with David after rehearsal. After engaging in small 
talk, the deacon inquired timidly of David whether he was in fact living with his girlfriend. David, 
after betraying an air of irritation, casually replied that he was only sharing an apartment with his 
girlfriend out of financial necessity and nothing was happening. He also indicated that he felt that 
this should be a private matter between him, his girlfriend, and their God. 

The deacon retreated and informed the pastor and the other deacons about his conversation 
with David. After meeting on the matter briefly, the pastor and the members of the board of 
deacons rationalized that they needed to take the choir director at his word that nothing was 
happening and the arrangement was only for financial convenience. The pastor and the members of 
the board decided that they would “leave the tares for God” and that they would not “judge” on a 
matter that cannot be conclusively proven. And, finally, they would rather love David to repentance 
if indeed he was living in sin. 

Despite the lack of documented statistics on the number of churches that have adopted a 
formal process of church discipline, an article published in the Wall Street Journal on January 18, 
2008, entitled “Banned from the Church,” cites research showing that only 10 to 15 percent of 
protestant evangelical churches in the United States practice church discipline. As the Methodist 
minister and executive of the National Council of Churches, Dean M. Kelly, argues throughout his 
volume Why Conservative Churches Are Growings lenient and liberal churches that do not practice 
church discipline ultimately die both spiritually and physically because of their inability to respond 
to the basic human need for meaning and accountability, as they slowly begin to lose their purity, 
power, and purpose. 

The church in which David was ministering ultimately began to experience a severe case of 
spiritual malaise. The church was suffering from what Dr. Martin Luther King, Jr., referred to as “a 
high blood pressure of creeds and an anemia of deeds.” While the pastor was preaching a series on 
sexual purity, two other members of the choir “moved in” with their boyfriends. Another man who 
had divorced his wife for unscriptural reasons and was “living with” another woman submitted his 
candidacy for membership to the board of deacons. Within a few months, David, the charismatic 
choir director, impregnated one of the young women in the choir, leading to a temporary closing 
down of the ministry. Such is the ultimate fate of any church that attempts to placate sinners by 
withholding confrontation and discipline. 

Misunderstanding and Misapplication 

The demise of this composite church stemmed in part from its misunderstanding and 
misapplication of the concept of God’s love. Both the pastor and the members of the board 
of deacons needed to base their approach in dealing with the choir director upon a biblical 
understanding of holiness as intrinsic to the love of God. They should have rooted their course 
of action on the nature of God’s love as personal, permanent, unchanging, faithful, sovereign, 
sacrificial, and holy. 

The personal nature of God’s love requires that the church care for its members on an 
individual and personal basis. The fact that the choir director was living with someone outside of 
marriage was not a private matter, but a concern of the body. By confronting and disciplining the 
choir director, the church would have expressed its permanent and unchanging love for a member 
of the body. Though the church despises the sin and must directly confront the sinner, there should 
be no doubt in the mind of the sinner and others that genuine love is at the root and is the motive 
of the confrontation. The church is mandated to exemplify the holiness of God in love. Since God’s 


18. Dean M. Kelley, Why Conservative Churches Are Growing (New York: Harper and Row, 1972). 
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goal in loving us is to make us into the image of His Son Jesus Christ,the highest form of love the 
church can display is to ensure that its members grow in their resemblance to Christ, our God, even 
if some discomfort must be inflicted. The longer and deeper we remain in sin, the more we disfigure 
ourselves and damage the imago Dei within us. This church did not display love, but hate, because 
it allowed the continuing decimation of the image of God in the life of its members without taking 
drastic steps to stop it. The church missed an opportunity to show both genuine love toward a 
sinner and steadfast integrity in its handling of sin.^° 

Practical Steps to Effective Church Discipline 

The church is called to be a haven of refuge from the attacks of the enemy in addition to its 
mandate to be a place of instruction. Jesus provides us with the proper procedure to confront sin 
and to restore the sinner into the fellowship of the body in Matthew 18. Jesus laid out a three-step 
process that includes a careful confrontation of the unrepentant sinner, a collective engagement of 
the sinner by members of the body, and a corporate accountability process that preserves the purity 
and sanctity of the church. 

Careful confrontation: “If your brother sins against you, go and show him his fault, just 
between the two of you.”^^ The first step in dealing with a believer who is unrepentant involves a 
careful confrontation that is conducted in private by the person within the body who learns about 
the sinful behavior. The confronting believer should approach the sinning Christian in love and 
humility, as a yokefellow who is also dependent upon the Holy Spirit to live righteously. If the 
sinning Christian repents, then the confronting believer has just won his or her brother or sister 
over to Christ and the situation should remain between the two of them, unless it is a matter that 
affects the church as a body. 

Collective engagement: If the sinning believer responds negatively or apathetically to the private 
confrontation, then the one confronting must bring with him or her one or two independent, 
unbiased, and mature Christians to engage the sinning believer and continue the confrontation.^^ 
The additional two witnesses serve two purposes. First, they too testify against the sin so that 
the unrepentant Christian will not think that what others call sin is simply a matter of personal 
opinion. Second, the witnesses will add testimonies as the process continues. If the sinning Christian 
repents, then s/he has been won over to the Lord. The matter should stay between them unless it is 
a sin that affects the entire body. 

Corporate accountability: If the unrepentant sinner still does not show any fruit of repentance, 
Jesus orders a third step: “If he refuses to listen to them, tell it to the church.”^^ At this point, 
the pastor and the church governing body, corporately, as representatives of the church, should 
confront the sinner to enable him or her to see the gravity and urgency of the issue as well as the 
need for repentance. If the person repents, the matter is settled and a restorative process should 
begin. However, if the sinner is still stiff-necked, then the matter should be referred to the entire 
church, not as a means of shaming the sinner, but to enable the body to pray for the person and 
to engage the sinner individually as needed. If, in the end, the sinner still does not respond to the 
church as a body, then Jesus orders the church to declare the unrepentant sinner an unbeliever and 
to cut off association. The sinner will be treated as an unbeliever and presented with the gospel of 
Jesus Christ for his or her salvation. 

Cautious solemnity and gentleness: As the church lives out its calling to remain holy by dealing 
with unrepentant sin in its midst, the specters of pride and legalism surface as clear and present 

19. Romans 8:29. 

20. Ephesians 4:15-16. 

21. Matthew 18:15. 

22. Matthew 18:16. 

23. Matthew 18:17. 
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dangers to the purity, purpose, and procedural integrity of the discipline process. The Apostle Paul 
clarifies in Galatians 6:1 that church discipline must be handled with gentleness and humility. Paul 
also emphasizes that only those who are spiritually mature enough to deal wisely with the sin 
of others and circumspect enough to be aware of their propensity to sin should take part in the 
discipline process: “Brothers and sisters, if someone is caught in a sin, you who live by the Spirit 
should restore that person gently. But watch yourselves, or you also may be tempted” (Gal. 6:1 
TNIV). The church should seek neither to hide the sin nor to expose the sinner with the intent to 
bring shame. The goal must always be the ultimate restoration of a forgiven sinner to Christ and to 
the fellowship of believers. 


The Bottom Line 

As God’s institution on the earth, the church is primarily responsible to help believers 
to become conformed to the image of Christ. Since God loves us too much to allow us to be 
continually tainted by sin, the church should have the same concern for the holiness and purity of 
its members. God’s love is intricately linked to His holiness. For the church to be holy, its members 
must be holy. For holiness to become a reality in the church, sin must be dealt with lovingly but 
at times severely through the means of church discipline. Godly love requires that the church 
follow God’s example and commit itself to disciplining believers who are blatantly rebellious and 
unrepentant. Indeed, the church that truly hates is the one that allows the continuing decimation of 
the image of God in the life of its members without resorting to proper church discipline to stop it. 
The church that loves and cares also disciplines unrepentant believers. Faithfulness to the nature, 
integrity, and character of God’s love requires no less. 

Joel Jocelyn received his Master of Divinity degree from Gordon-Conwell Theological Seminary in 2005. He is 
currently pursuing a Doctor of Education degree at the Boston University Graduate School of Education. Joel currently 
serves as an itinerant preacher and is a member of the Haitian Baptist Church of Lynn. 
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Setting the Captives Free 

Jeffrey J. Niehaus 

Introduction 

The observations that follow stem from two decades of involvement in deliverance ministry. 
During that time, I have seen the Lord do some wonderful things, taking demons out of the lives of 
people who ranged from students to drug addicts to members of satanic covens. I had the benefit 
of good teaching from people such as John Wimber, on the one hand, and C. Fred Dickason, on 
the other, that is, from people who ministered and understood deliverance, and who held both 
charismatic and cessationist positions theologically. My ultimate resources, though, were the Bible, 
against which I measured every experience, and the Holy Spirit, who led me in the work, and who 
indeed did the work, as Jesus affirmed even of his own ministry of deliverance (Mk 3:20-30). 

In that sense, I am reluctant to say that “I delivered” anyone; I would rather say that the Lord 
delivered the person. He is the one who came to set the captives free, and to proclaim release for 
the prisoners. We who worship him are being transformed into the likeness of his glory, and as we 
are we have the privilege of being coworkers with him in the work of his kingdom. 

How We Manage Ourselves and the Gifts of the Spirit 

1 am a firm believer in Ephesians 2:10 (as well as in the rest of the Bible!), which states that 
the Lord has prepared good works for us to do. I take that quite literally, so that, for instance, I 
know the Lord has prepared some good works for me to do today. There is a world of other good 
works which he has not prepared for me today, or at all. Those good works are for other people to 
do. I think that such an attitude to our life in Christ can help us to avoid many pitfalls, including 
burnout, which can occur if we take on works the Lord never intended for us. 

When it comes to acquiring or using the gifts of the Spirit, the same principle applies. We are 
encouraged, for example, to ask for the gift of prophecy, but we do not all receive it (1 Cor 12:29). 
Moreover, anyone who does receive the prophetic gift will find that there are times when he or she 
would like to use it to benefit someone else, but the Lord is not telling them anything of that sort, 
or anything at all. So it is with healing, and with deliverance, which is a sub-category of healing. 
One may ask for the gift of healing, but not receive it. Or, if one does receive it, one will find that 
the Lord does not always heal when one asks him to. 

In deliverance ministry, the same considerations that have been noted above apply. I may ask 
for such a ministry but not receive it. Or, I may ask for it and receive it. If I do receive it, my best 
course of action is to ask the Lord to lead me to the people he wants me to deliver. If I minister 
deliverance, or attempt to minister it, to a person the Lord has not “scheduled” for me (so to speak, 
in the spirit of Eph 2:10) one of two things will happen: either the Lord will deliver the person 
(but then I would have missed some other good work that the Lord had wanted me to be doing at 
that time), or the Lord will not deliver the person. The latter possibility may seem wrong to some 
readers, but I hope that anyone who understands the importance of being “in step with the Spirit” 
will see the truth of what I have written. The Lord does not always do what we ask him to do. 

Can a Christian Have a Demon? 

Given, then, that God heals, and that he delivers, another question arises: Who is to be 
delivered? This question implies another: Can a Christian need deliverance? 

1. I will not address at any length here the question of whether the gifts of the Spirit are for today. I have long issued 
to my students, and continue to issue to anyone, a standing invitation to demonstrate from Scripture that the gifts have 
ceased. As far as I can see, there is no scriptural declaration, and no good argument from Scripture, to that effect. 

2 For a good discussion of this question, which considers biblical, theological, and experiential approaches and 
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Experience says yes to this question. It may seem counterintuitive, but there is no biblical 
evidence that a Christian may not have a demon. There are several lines of argument or evidence 
that are worth considering in this regard. 

We know that light can have no fellowship with darkness (“What fellowship can light have 
with darkness,” 2 Cor 6:14), but that has nothing to do with the question.^ The question is one of 
proximity, not one of fellowship. Satan could appear before the Lord, for example, and dispute 
with him about Job (Job 1-2), or about Joshua the high priest (Zech 3:1-2). At those times, Satan 
was in God’s proximity, but he and God were not having fellowship. So, the objection that there 
can be no fellowship between light and darkness has nothing to do with the matter. A demon in a 
Christian is in proximity to the Lord (the Holy Spirit) within the Christian, but the demon and the 
Holy Spirit are not having fellowship. 

A second consideration has to do with temple realities. We know that believers are temples of 
the Holy Spirit. Lor a Christian to have a demon would mean that an evil spirit is in the vicinity 
of the Holy Spirit (so to speak) within that person. If we look at the temple in the OT, say, during 
the days of Josiah, what do we see? We see a temple in which the Lord was present (he did not 
abandon it until later, Ezek 10-11), but in which also Baal, Asherah, and Shamash (the sun god) 
were being worshiped: Josiah, when he read the rediscovered “Book of the Law,” cleansed the 
temple of the idolatrous equipment that was part of the worship of those deities (2 Kgs 23:4). 
However, if those gods were being worshiped there, then we know that demons were present. 

Both the OT and the NT make it clear that demons are the powers behind idolatry. Paul says 
quite clearly that “the pagans offer their sacrifices to demons” (1 Cor 10:20), as Moses earlier had 
identified pagan idolatry with demons (Dt 32:16-17): 

They made him jealous with their foreign gods 
and angered him with their detestable idols. 

They sacrificed to demons, which are not God— 
gods they had not known, 
gods that recently appeared, 
gods your fathers did not fear. 

Now, if demons were (and are) behind idolatry, then they were present receiving those 
sacrifices, as both Moses and Paul declare. But that means that they were present in the temple, 
receiving those sacrifices, in Josiah’s day—and, yet, the Lord was also there, since he had not yet 
abandoned the temple. It would be consistent with this OT reality if Christians, who are now the 
temple(s) of the Holy Spirit, could also have demons because of their idolatry (and all sin is, in 
some sense, idolatry; cf. Col 3:5). 

A third and final point on this matter has to do with God’s omnipresence and its implications. 
The Lord is not only omnipresent. He also sustains all things by his powerful word (Heb 1:3). That 
means, however, that he also sustains demons, and even Satan himself, in existence. Here again, 
there is no scriptural statement that God and evil spirits have fellowship. But, somehow, God’s 
Spirit, working through his word, sustains all things, including the enemy and his fallen angels. 

To put it negatively, nothing in the universe, visible or invisible, can exist of itself. Only God does 
that. Everything else has a contingent existence, contingent upon God’s creating and sustaining that 
thing. That is why Jesus’ statement about himself and his life is so unique: “Lor as the Lather has life 
in himself, so he has granted the Son to have life in himself” (Jn 5:26). No other being has “life in 
him/her/itself.” The only life or existence that any being has is the life that God imparts. Hebrews 1 

evidences, see C. Fred Dickason, Demon Possession and the Christian (Wheaton: Crossway: 1989). 

3. All biblical quotes are taken from the NIV unless otherwise noted. 

4. More needs to be written about the dynamic relationship between God’s wordA)(/^ord and his Spirit, and I aim to 
develop the topic in a forthcoming biblical theology. For now it is worth noting that Jesus equates his own words with the 
Holy Spirit’s (Jn 6:63). 
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tells us that God sustains all things—keeps them “alive” or in existence—by his powerful word. So 
here, again, God does not have fellowship with the evil beings he sustains, but he must have a good 
deal of proximity to them if he is actively sustaining them. 

In two decades of deliverance ministry, I, myself, have only ministered deliverance to Christians. 
All of them experienced the radical change, the freedom from besetting sin, that comes with 
deliverance. In the following pages I hope to give a reasonable account of the dynamics of acquiring 
demons, living with them, and being set free from them. My comments will be drawn from my 
own experience in ministry, but they are the sort of comments that anyone who has had serious 
involvement with a deliverance ministry could make and affirm. 

How One Acquires a Demon, and What a Demon Does 

Demons usually come into a person through sin. Paul implies this when he warns us not to 
let the sun go down on our anger, lest we give the devil a foothold (Eph 4:26). In most cases the 
sin is deliberate. But sometimes one can have a sinful reaction when one has been wronged, and 
that reaction apparently may open the door to demonic involvement. I have ministered to several 
women who have been victims of physical or sexual abuse, and some of the demons they had were 
there because they had been able to enter the person when the traumatic event took place. My 
best understanding of this is that the person had a deep and outraged reaction within, perhaps 
including an ungodly hatred and a desire for retribution, which made it possible for the demon 
to have access. Maybe the demon was associated with the abuser, but then influenced and entered 
the abused. It seems possible that patterns of abuse which continue through several generations 
(e.g., the father abuses his son, his son grows up and then abuses his son, and so on) are the result 
of such a combination of sinful human and demonic activity. Demons can also enter a person if 
that person deliberately asks them to enter. Bizarre as that may sound, it does occur in covens and 
Satanic groups. I ministered to one such person who had asked certain demons to enter him in 
order to acquire more power, or certain gifts. One of the demons he acquired was a “goddess of 
rock-and-roll,” and gave him rock-and-roll lyrics, so he could produce songs impromptu. Once the 
demon was cast out, he could no longer produce songs. 

Whatever a demon may do inside a person, even if it gives some sort of gift (which I believe is 
actually the demon working through the person, just as the Holy Spirit works through a person, 
with the Spirit’s gifts intended to do good in the church and in the world), the bad effects of having 
a demon far outweigh any gift the demon may give. The most important effect that demons have 
on people may involve, in a certain sense, devotion—that is, devotion to the sin which the demon 
cultivates in the person. As we have noted, they motivate people to idolatry. That means they want 
humans to worship or be devoted to them. But since Paul can refer to greed as idolatry, it seems 
that demons can also inspire idolatries that have nothing to do with idols made of wood, stone, or 
metal—images of false gods and goddesses. Rather, idolatry is a matter of putting anything before 
God, and making that thing, in effect, the object of one’s devotion. So, any sin to which one gives 
oneself can be an idolatry, and can have demonic involvement in some way: Either the demon 
tempts one to the sin, or one indulges in the sin and thus becomes open to demonic influence. It 
is important to affirm, however, as James does, that a person can sin on his/her own (implicitly, 
without a demon’s help or involvement, Jas 1:13-14). 

Why do demons want to enter us? Demons apparently desire intimacy with us. Apart from 
the serpent’s temptation in Genesis 3, the first hint of a connection between demonic power and 
sin occurs in the Lord’s warning to Cain: “But if you do not do what is right, sin is crouching at 
your door; it desires to have you, but you must master it” (Gen 4:7b). The Hebrew here is identical 
to the Hebrew in Genesis 3:16, and it should be rendered in a way that shows that parallelism: 

5. Whatever one thinks of rock music, what I have written is simply an account of one case of deliverance, and of how 
the demon came to enter the person. 
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“your desire will be for your husband'' I I “it’s [sin’s] desire is for you." The Hebrew verb, “crouching” 
(rabats) is very important here. It is used routinely of the way a lion couches as it prepares to attack 
its prey. It may be that this is an implicit zoomorphism, one in which sin is compared to a lion. But, 
if so, it is more than a local zoomorphism, that is, one whose sole significance consists in its being 
a poetic touch in this verse. For we later read a warning to believers that is very similar to God’s 
warning to Cain: “Be self-controlled and alert. Your enemy the devil prowls around like a roaring 
lion looking for someone to devour” (1 Pet 5:8). The warnings are parallel: Cain must rule over sin 
// believers must be self-controlled and alert against it; sin crouches [like a lion] at Cain’s doorstep 
// the devil prowls around like a lion; sin’s desire is for Cain // the devil looks for someone to 
devour. The parallels imply that Genesis 4:7 does more than simply portray sin in a zoomorphism: 
it portrays sin as an active entity with volition and desire, like the one portrayed in 1 Peter. As the 
devil desires to devour a person, “sin” desires intimacy with one. 

If demons are behind sin, at least some of the time, what is the meaning of this demonic desire? 
The same term is used of the woman’s desire for her husband (Gen 3:16). It can apparently have 
something to do with sexual, and thus relational, intimacy, since the same term is used in the Song 
of Songs to characterize the lover’s desire for his beloved (Song 7:10). Given this area of meaning, 
it seems that demons who want to inspire sin also want intimacy with people. They seek to inhabit 
people and know them intimately from within, and then cause them to bear fruit of evil. This is 
the dark, demonic counterpart to what humans were actually made for. We were made to have the 
Holy Spirit within us, who will have intimacy with us and cause us to bear good fruit, the fruit of 
the Holy Spirit. 


The Calling of Deliverance Ministry 

It seems that deliverance, biblically considered, is a subset of the healing ministry, and thus of 
the gift of healing. The list of gifts in 1 Corinthians does not mention deliverance. But in the gospels 
we find statements regarding it that apparently class it with healing, e.g., Matthew 4:24: 

News about him spread all over Syria, and people brought to him all who were ill 
with various diseases, those suffering severe pain, the demon-possessed, those having 
seizures, and the paralyzed, and he healed them. 

The same Greek verb [therapeuein^ from which we get such English words as “therapy” and 
“therapeutic”) is used here to characterize both physical healing and deliverance (which we might 
understand as a form of spiritual healing). If deliverance is a subset of the healing gift, it would 
follow that some people are unusually gifted in and called to this ministry, which does seem to be 
the case. That would mean that anyone could do deliverance (just as anyone could pray for healing 
and God might do it). But there have been, are, and will be some whom God more particularly calls 
to this ministry. 

If one is called to such a ministry, it is important to understand that the Lord may choose 
to “do deliverance” in different ways. It follows that the minister needs to be open to ways that 
the Holy Spirit will lead in the ministry. For instance, when I first began to minister deliverance 
to people, it looked much like Jesus’ encounter with the demonized man in the synagogue in 
Capernaum: the demon was “up” and speaking through the person, resisting Christ, and not 
wanting to leave the person. Many who have practiced this ministry have encountered, and evicted, 
demons in this way, by direct confrontation, including and culminating in a command that the 
demon leave the person. After a few years, however, I found the Lord leading me into a different 
form of the ministry. He would tell me what demons, and how many, the person had; then he 
would have me pray over the person, and, so to speak, lift them right up out of the person. I could 
literally feel them leaving as they passed between my hands (which I was holding over the head of 
the person). 
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When I say the Lord “would tell me,” I mean what some believers have experienced as well. 

The Lord does sometimes speak to a person in a way that I call “interior audition,” to distinguish 
it from those apparently rarer and more dramatic cases of “exterior audition,” such as the Lord’s 
encounter with Saul on the road to Damascus, when he spoke audibly to Saul. Interior audition 
happens when the Lord speaks within one. It is very much like hearing oneself think, except that, 
in my experience at least, it has more of a sense of flow and power. I suspect that such interior 
audition was God’s way of communicating to OT prophets many times, e.g., when he told Elijah to 
go to the Wadi Kerith, or when he told Elisha that the Lord would soon be taking Elijah away from 
him. Probably he spoke to Jesus in the same way, since Jesus could say that the words he spoke 
were the words the Eather gave him. 

One does not have to hear from the Lord in this way, in order to have a deliverance ministry. 
But the addition of such a prophetic dimension can obviously be a great asset. A similar sort of 
help can come, if one has a team of helpers around one, and one or more of them can hear from the 
Lord for guidance in the ministry. In my first exposure to deliverance, I was part of a small team 
ministering to a young woman who had begun to manifest an evil spirit during an evening worship 
service at a Vineyard Church in San Diego. Over the course of two hours, the leader of the team 
(the assistant minister of the church, and a Gordon-Conwell graduate) had evicted two demons 
from the woman. One more remained, but he could not discover its identity, and was not having 
any success in evicting it. At that point, the Lord spoke to me about it, giving what I believe the NT 
calls a “word of knowledge,” and identified the demon as having to do with lust. I told the team 
leader, and that knowledge facilitated the deliverance, and the demon was soon evicted. When we 
got back to his house after midnight, he said in a good humor, “That’s life in the Vineyard: another 
day, another demon!” 


Getting Them Out 

I want now to build upon the observations made above about some cases of deliverance. 

Those observations were based upon my own experiences. I have indicated two possible ways 
of deliverance the Lord might employ. The first, and I believe by far the more common, is the 
confrontational style so well illustrated by Jesus’ deliverance of the man in the Capernaum 
synagogue. The second is the sort involving interior audition and the guidance of the Holy Spirit in 
delivering someone without any apparent confrontation. Whichever form of deliverance the Lord 
chooses to employ, two things are fundamental to the success of the process: the person has to want 
to be delivered, and the person has to choose to forgive and ask forgiveness wherever needed. 

I have said that the confrontational form looks much like the encounter portrayed between 
Jesus and the demonized man in the Capernaum synagogue. When I have had such encounters, I 
have followed the counsel of my teachers, and taken care not to engage in prolonged conversation 
with the demon. Demons seem to like to “show off” and will talk with you as long as you are 
willing to indulge them. In this respect, for example, I have seen lists of supposed territorial spirits 
over the United States, lists given by demons who were in the process of being evicted from two 
different people by two different ministers in two different places. In each case, the minister thought 
he would get some extra information from the demon before he cast it out. Unfortunately, the lists 
did not agree with each other regarding either the demonic names or the demonic ranks. The best 
advice, then, is to stick to the business at hand, and not try to learn something about the enemy’s 
kingdom as a sort of bonus in the course of the deliverance. 

It is necessary to talk with the demon, though, in such a confrontation. I like to give them a few 
commands and ask a few questions, which I have found to be conducive to deliverance. Here are 
the commands: 

6. An excellent book on this topic, which recognizes the importance of both repentance and forgiveness, is by Don 
Basham, Deliver us from Evil (Royal Oak, Mich.: Chosen, 2005). 
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1. “I command you to confess that Jesus is stronger than you are.” I like this command because it 
establishes between the demon and myself who is really in charge. 

2. “I command you to tell the truth only, in Jesus’ name.” 

3. “I command you to confess that you are going to leave [name of the person] today, by the 
power of Jesus Christ.” Demons are very legalistic, and I have found that such a specific 
confession helps prepare the ground for evicting them. 

4. “Now, tell me your name.” 

The name of the demon often seems to give one a “handle” on it. Demons, as noted, are very 
legalistic, and one sometimes has to establish certain things before the demon will be ready to leave. 
Knowing the name of the demon seems to give one further power over it, and I would liken this 
to the ancient pagan concept, that knowing the name of a god gave one the ability to call upon or 
influence the god. Of course, in the final analysis, the only things necessary for casting a demon 
out are those things the Lord determines in the ministry at hand. The fundamental question must 
always be: Lord, how do you want us to proceed here? 

5. “Tell me how and when you entered [name of the person]—what made it possible for you to 
enter, and what makes it possible for you to remain in him/her?” 

Knowledge of such things seems to be very important, because the person must recognize when 
and how he/she sinned, in order to repent of it, ask forgiveness for it, and renounce the demon that 
has taken advantage of it. 

Once I have asked these questions and had them answered, I command the demon to “go 
down” and let me talk to the person. Then I ask the person if he/she has heard all of the preceding. 
Normally a person will be fully aware of what has been going on. Only in the most severely 
demonized case is the person unaware, and then I have to explain what has transpired. In any case, 
the person must then pray, ask forgiveness, renounce the sin, and renounce the demon, and ask the 
Lord to take it away. 

Sometimes the demon will resist answering the questions or obeying the commands listed 
above. The power of the demon to do so has, I believe, little to do with the intrinsic power of 
the demon itself, and more to do with the degree of authority the person has allowed the demon 
to have (through sin) in his or her life. One way a demon will try to avoid responding to the 
commands or questions is to try to avoid eye contact with the minister. I believe that the reason for 
this is that the demon can recognize the authority of the Holy Spirit in the minister, and this holy 
presence and authority are apparent in and through the eyes of the minister. Our eyes are truly 
the windows of our souls, and it is probably for this reason that John talks about the “lust of the 
eyes.” In any case, one must command the demon to look at one, if it is trying to avoid eye contact. 
Similarly, it may be necessary to command the demon “not to hide,” since the demon may try to 
retreat back down into the person in order to avoid the confrontation with the minister of Christ. 
So, I will say, “I forbid you to hide. You stay here and talk to me, in Jesus’ name.” 

However long the process takes, the demon will come out. In the confrontational deliverance 
we are describing, a demon usually exits a person with a growl, a shout, or a scream. Other 
manifestations of its exit may occur, however: the person’s eyelids may flutter, or the person may 
weep, or sneeze, or even throw up (I am happy to say that I have not seen a demon leave in this 
way, but I have heard of it and have no reason to doubt it). 

I have said that I have also seen the Lord take demons out of a person in a non-confrontational 
way. My experience of such ministry has been that the Lord simply tells me how many spirits are in 
a person, and usually (although not always) the names or types of the spirits, and then has me pray 
over the person, and lifts the demons out of the person as I hold my hands over his or her head. 

In such cases, I have literally felt the spirits leave between my hands. The closest biblical analogy 
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to such deliverance, as far as I can tell, is Jesus’ deliverance of the woman crippled by a spirit for 
eighteen years (Lk 13:10-13). He does not confront and talk with a demon, but simply lays his 
hand on the woman and commands the spirit to leave, which it does. I came into this form of 
ministry as a result of a desperate plea to the Lord, in the case of a woman whom our pastor and I 
could not deliver by confrontation. I cried out to the Lord for more revelation and more power, and 
the Lord generously gave both, so that both I and my pastor, and others in our deliverance team, 
found the Lord lifting evil spirits out of different parts of the woman’s body. She was set free of 
many demons during three weekend sessions, and was not troubled by them thereafter. One thing 
that struck me about her was that before deliverance her blue eyes were cloudy, whereas after she 
was set free her eyes were clear and literally sparkled. 

Demons and Multiple Personalities 

This is an article on deliverance, not on multiple personality disorder (MPD). Since the two 
may sometimes be confused in people’s minds, however, it is important to make a distinction before 
concluding our discussion. I do not profess to be an expert on multiple personality disorder, but I 
have ministered to two women who had it, and have seen the multiples reintegrated into the whole 
person with a speed that is quite remarkable. I first acquired teaching about multiple personalities 
at a conference on spiritual warfare in Sioux City, Iowa. A week after my return home from the 
conference, I found that I had to minister to someone who had the disorder, and who also had 
some evil spirits. A brief description of the ministry to her will illustrate the effectiveness of what I 
learned in Sioux City, since everything that I heard there proved to be true in subsequent ministry. 

First of all, it is important to understand that multiples, or “alters” as they are sometimes 
called, are not demons. They are parts of the personality of the whole person, and have apparently 
been separated from the individual’s personality by some trauma. People who have been subjected 
to sexual abuse or to satanic ritual abuse (sometimes referred to by the abbreviation SRA) often 
develop multiples. 

The account which I received is as follows. Someone abuses a person. A small “part” of that 
person’s personality “splits off” and submerges. When it submerges, it takes the memory of the 
abuse with it. As a result, the person now has another, separate personality within himself or 
herself, and that new “personality” holds the memory of the trauma, so that the person does not 
recall it. The new personality is very shallow, and is the same age that the person was at the time 
of the abuse. This is only a working description, but it seems to fit the facts that one discovers in 
ministry. So, for example, one woman to whom I ministered had been raped by her uncle on three 
different occasions: when she was three years old, nine years old, and thirteen years old. As a result 
of those abuses, she had three multiple personalities: one three years old, one nine years old, and 
one thirteen years old. The woman herself did not recall any of the abuses perpetrated on her by 
her uncle. 

I was taught to minister to multiples in the following way, which proved to be very effective. 

1. Ask the multiple how it came to be. 

2. Tell the multiple about Jesus, and ask it if it wants Jesus to forgive it of its sins, so that it can 

reintegrate with the person, and become part of Jesus’ family. 

3. Lead the multiple to identify and forgive the abuser. Forgiveness is just as important for a 

shallow, multiple personality, as it is for the whole person. 

4. Have the multiple renounce its sins, and also renounce any demons that may be involved with it. 

Experience shows that demons may become involved with the multiples, and so it may be a 
long process to have the multiple renounce and become free of each demon. In such a process it 
may also be necessary to lead each demon through the steps of deliverance outlined above, just 
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as though one were delivering a person rather than a multiple personality. Our team had to go 
through such a process many times, with many multiples and demons, in the case of a woman who 
had been adopted for use in satanic ritual abuse. She had been badly abused herself as she grew 
up, and had also been forced to commit abusive acts, including the sacrifice of human infants, the 
drinking of their blood, and eating of their charred flesh after they had been sacrificially burned. 

5. Once such matters have been dealt with, invite the multiple to reintegrate with the person, and 

ask the Lord to come and help that take place. 

We saw many multiples reintegrated in this ministry, with wonderful results for the women 
who received help. Jesus has come to set the captives free and to bind up the broken hearted— 
including those with broken and multiple personalities. 

I hope that the observations made above will be of use to people who have been called (or who 
think they may have been called) to deliverance ministry, and also of interest to those who are not 
called to such a ministry. It is important that Christ’s church not be ignorant of the devil’s schemes. 
Today’s society is producing many people with demonic problems, and as they enter the church 
they need spiritually intelligent help every bit as much as did the catechumens coming out of an 
idolatrous lifestyle in the days of Augustine. One thing always to remember about such matters, 

I think, is that the One who is in us is greater than the one who is in the world, and that One has 
already won the victory and given us all that we need to carry on his work, by the power of his 
Spirit, who works so powerfully in us. 

Jeffrey J. Niehaus has been associated with Gordon-Conwell Theological Seminary since 1976, when he matriculated as 
an M.Div. candidate after coming to faith in Christ during work on a Ph.D. in English at Harvard University. He received the 
M.Div. in 1979 and went on for further graduate work in England under Alan Millard at the University of Liverpool, where 
he wrote another Ph.D. thesis on the deuteronomic style. He returned to Gordon-Conwell in the fall of 1982 and began to 
teach Old Testament as an assistant professor. His work at the seminary included trips into Boston to teach at CUME. In the 
late 1990s, he introduced a course which is only taught at CUME, “Angels, Demons, and the Holy Spirit,” which explores 
those topics as they appear in the Bible and in ministry. Although he had experienced some prophetic revelation from the 
Lord shortly after coming to faith, it was not until 1988 that the Lord began to lead him into the sort of prophetic and 
deliverance ministries described above. He has taken opportunities afforded in the course of teaching to try to make students 
more aware of such spiritual realities, since he is convinced that the kingdom of Christ can only be advanced by the Word of 
Christ and the Spirit of Christ in concert, and the ministers of Christ must be open to all that the Spirit would do. 


7. James G. Eriesen, Uncovering the Mysteries of MPD (Resource: OR, 1997), is a very lucid and useful guidebook for 
those who would like to learn more about MPD. 
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Bufford, Rodger K. Counseling and the Demonic. Resources for Christian Counseling 17. Dallas: 
Word, 1988. 

A fine biblical compendium on demonic influence, a well balanced perspective. It is not 
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can cause demonic influence. 
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“Wasted Evangelism” (Mark 4): 

The Task of Evangelism and Social Action Outcomes 


Chip M. Anderson 

A number of years ago, my pastor had a great idea to get people to come to church. One 
Sunday morning, he asked us to list on the 3x5 card in our bulletin topics that our friends would 
like to hear. He was planning a “relevant and practical” sermon series during the evening services. 
The pastor hoped the topics would interest our non-churched friends if there were some “practical” 
value to them. This was a no-brainer for me, so, without hesitation, I wrote down “workforce 
development” and “poverty,” topics that would interest my friends. Some weeks later, I asked 
the pastor if he had seen my 3x5 card. He acknowledged he saw my topics and then made this 
comment: '‘That’s your area.” For sure, these areas are mine in the sense that I work within the 
social service world, and, in particular, a community action agency, whose mission is to alleviate the 
causes of poverty and move families toward self-sufficiency. At that moment, I realized I needed to 
develop my own “theory of evangelism” as it relates to the Christian faith and issues like workforce 
development and poverty. 

The pastor’s comment was in line with a history of dissonance over the church’s social 
responsibilities and how the Bible speaks to issues of poverty. For the last century and a half, 
there has been a rather impassioned debate and divide among evangelicals on these subjects. This 
dispute plays a major part in George Marsden’s renowned Fundamentalism and American Culture., 
originally published in 1980.^ Perhaps as an outcome of the 1960s Jesus movement, the ’70s 
and early ’80s reflected a renewed interest in the subject of Christianity and social responsibility. 
Through intellectual associations and convening bodies, evangelicals wrestled with the relationship 
of salvation and evangelism to social responsibilities and the poor.^ 

Christians today cannot avoid the renewed attention—in and outside the institutional church— 
given to issues of poverty^ and the church’s relationship to socioeconomic structures."^ This interest 

1. George Marsden, Fundamentalism and American Culture^ 2nd ed. (Oxford: Oxford University Press, 2006); also Carl 
F. H. Henry, The Uneasy Conscience of Modern Fundamentalism (Grand Rapids: Eerdmans, 2003). 

2. E.g., J. D. Douglas, ed.. Let the Earth Hear His Voice (Minneapolis: World Wide Publications, 1975); David 
O. Moberg, The Great Reversal: Evangelism and Social Concern^ revised ed. (Philadelphia: Lippincott Company, 1977); 

John Stott, Christian Mission in the Modern World (Downers Grove: InterVarsity Press, 1975); Paul B. Henry, Politics for 
Evangelicals (Valley Forge: Judson, 1974); Bruce Nicholls, ed.. In Word and Deed: Evangelism and Social Responsibility (Grand 
Rapids: Eerdmans, 1985); also, Richard John Neuhaus, The Naked Public Square: Religion and Democracy in America., 2nd ed. 
(Grand Rapids: Eerdmans, 1986); also, William J. Richardson, Social Action vs. Evangelism: An Essay on the Contemporary 
Crisis (So. Pasadena: Northeast Christian College, William Carey Library, 1977); and, more recently, Herbert Schlossberg, 
Vinay Samuel, and Ronald J. Sider, eds., Christianity and Economics in the Post-Cold War Era: The Oxford Declaration and 
Beyond (Grand Rapids: Eerdmans, 1994). 

3. E.g., Ram A. Cnaan, The Invisible Caring Hand: American Congregations and the Provision of Welfare (New York: 
New York University Press, 2002); The Newer Deal: Social Work and Religion in Partnership (New York: Columbia University 
Press, 1999); Jayakumar Christian, God of the Empty-Handed: Poverty, Power, and the Kingdom of God (California: MARC, 
World Vision, 1999); Sigrun Kahl, “Christian social doctrines and the welfare state: The case of poverty policy,” paper 
(New Haven: Yale, 2007); “The Religious Roots of Modern Poverty Policy: Catholic, Lutheran, and Reformed Protestant 
Traditions Compared” (Max Planck Institute for Study of Societies, 2004); Paul Louis Metzger, Consuming Jesus: Beyond 
Race and Class Divisions in a Consumer Church (Grand Rapids: Eerdmans, 2007); Bryant L. Myers, Walking with the Poor: 
Principles and Practices of Transformational Development (Maryknoll: Orbis Books, 2006); Ronald J. Sider, Just Generosity: 

A New Vision for Overcoming Poverty in America (Grand Rapids: Baker Books, 1999); Rich Christians in an Age of Hunger: 
Moving from Affluence to Generosity (Nashville: Thomas Nelson, 1997); The Scandal of the Evangelical Conscience: Why Are 
Christians Living Just Like the Rest of the World? (Grand Rapids: Baker Books, 2005). 

4. E.g., Jerome P. Baggett, “Congregations and Civil Society: A Double-Edged Connection,” Journal of Church and 
State 44/3 (2002): 425-54; J. Budziszewski, Evangelicals in the Public Square: Four Formative Voices on Political Thought and 
Action (Grand Rapids: Baker, 2006); Marvin Olasky, The Tragedy of American Compassion (Washington, D.C.: Regnery 
Publishing, 1992); Lester M. Salamon, Partners in Public Service: Government-Nonprofit Relations in the Modern Welfare State 
(Johns Hopkins University Press, 1995); Clinton Stockwell, “Cathedrals of Power: Engaging the Powers in Urban North 
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is everywhere—in the political arena (among both conservatives and liberals), among younger 
college graduates who ask, “How does your company serve the needs of the community?” when 
considering job opportunities, and within the emergent community/ It is time, again, for the 
Christian community to wrestle with the relationship between evangelism and social action^ as 
it seeks to be both biblical and socially relevant. Lacking, however, is a theory of evangelism that 
addresses the church and its social responsibilities.^ Although a biblical theology for evangelism 
deserves to be more fully developed, the scope of this article will concentrate on the narrative role 
of Mark’s parable of the Sower who sows the word of the gospel (Mk 4:3-8; cf. 4:14, 33),^ which 
offers a relevant text for defining evangelism that includes the plausibility of social action outcomes. 

Definition, Goals, and Outcomes and the Parable of the Sower Who Sows 

In the field of social services, to which I am vocationally related, outcomes are an important 
element in determining what actions are needed. So, likewise, with evangelism —if an outcome of 
evangelism is “personal decisions for Christ,” then activities of soul winning, witnessing, crusades, 
and salvation-centered preaching are reasonable; if numerical church-growth is the outcome, then 
activities that promote such “growth” are acceptable; and, as I will posit here, if addressing the issues 
of poverty and social righteousness are outcomes, then social action is a valid evangelistic activity. 

Those who have the highest interest in evangelism usually appear to be those least interested 
in “critical, theological reflection.”^ Since evangelism seems mostly self-evident, rarely is the subject 
examined or evaluated theologically, but consigned to matters of church praxis. This does not 
promote biblically relevant criteria to precede the discussion, and thus limits critical analysis, 
biblical evaluation, and creative thinking regarding evangelism. 

There is a tendency to define evangelism etymologically and stop there. Since the Greek noun 
EuayysXiov means “good news” and the Greek verb evayyeXi^co means “to proclaim the good news,” 
evangelism, then, is simply “proclaiming the good news.” With this definition, proclamation- 
centered activities are the valid forms of evangelism: preaching, teaching, witnessing, or sharing 
a testimony. The hoped-for outcomes of a proclamation-centered evangelism are individual- and 
number-oriented: confessions of faith, increased church attendance, etc. However, does the gospel 
narrative itself allow this definition to go unchallenged? 

America,” Confident Witness—Changing World : Rediscovering the Gospel in North America, Craig Van Gelder, ed. (Grand 
Rapids: Eerdmans, 1999): 80-93; R. S. Sugirtharajah, ed., Voices from the Margin: Interpreting the Bible in the Third World, 

2nd ed. (Maryknoll: Orbis, 1995); Heidi Rolland Unruh and Ronald J. Sider, Saving Souls, Serving Society: Understanding 
the Faith Factor in Church-Based Social Ministry (New York: Oxford University Press, 2005); Kent Van Til, “A Biblical/ 
Theological Case for Basic Sustenance for All,” Journal of Markets and Morality 7/2 (Fall 2004): 441-66. 

5. E.g., David Kinnaman and Gabe Lyons, unchristian: What a New Generation Really Thinks about Christianity . . . and 
Why It Matters /Grand Rapids: Baker, 2007); Brian McLaren, Everything Must Change (Nashville: Nelson Books, 2008); Will 
Samson and Lisa Samson, Justice in the Burbs: Being the Hands of Jesus Wherever You Live (Grand Rapids: Baker, 2007). 

6. “Social action” is the “pursuit of reason in human affairs” (B. Townley, D. J. Cooper, and L. Oakes, “Performance 
Measures and the Rationalization of Organizations,” Organization Studies, 24/7 (2003): 1045-72); some place the emphasis 
on concerns of structure and the transparencies of intended ends as well as the means to achieve those ends (M. Weber, 
Economy and Society [Berkeley: University of California Press, 1978]). Weber forms more of a sociology of knowledge 
definition, asserting that social action contains “the rational consideration of alternative means to the end, of the relations 
of the end to secondary consequences and finally of the relative importance of different possible end states” {Economy 

and Society, 78). For my purposes, social action is that means (i.e., action) by which one group offers alterative means to 
a different end for another group, the formation of action and policy for dealing with social issues, specifically issues of 
poverty. Social action is not simply charity, almsgiving, or the transfer of wealth. In this article, social action as a term is 
associated with actions taken by individuals or groups on behalf of others, and in particular advocating on behalf of the 
marginalized or powerless individuals or groups whose access to the systems of power are prohibitive or unavailable. 

7. William J. Abraham offered the start of a theory in his 1989 The Logic of Evangelism (Grand Rapids: Eerdmans), 
affirming the importance of an eschatological foundation for evangelism. 

8. I refer to the Mk 4 (vv. 3-8,14-20) parable as either the parable of the Sower who sows {e^riXBev 6 crTteipcov crTteTpai, 4:3) 
or the parable of the Sower. Whatever parts the soil and seed play, or their significance, the Sower is the central character. The 
parable does not begin, “There are seeds a sower sows,” or “There is soil that is sown with seed.” This will be further explained. 

9. Abraham, Log/c, 1. 

10. Ibid., 17. 
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The narrow, proclamation-centered definition only succeeds if solely based on word studies and 
isolated proof texts. It is not entirely clear that the New Testament presents “a vision of evangelism 
merely from verbal consideration” related to the etymology of the word “evangelism.”The early 
church, especially in the gospels, seems more interested in creating a narrative so future church 
generations could imagine what it means for the gospel of the kingdom to have been inaugurated.^^ 
Any attempt to develop a coherent theory of evangelism must begin with the implications of the 
presence of the kingdom, which is wholly constitutive of the gospel.The remainder of this article 
will explore how the parable of the Sower who sows^ which fits within this framework, offers a 
narrative definition of evangelism that includes social action outcomes. 

The Set-up: Re-hearing the App(>] tou EuayysXiou (Mk 1:1-3) 

Mark does not begin his narrative as do the writers of the other synoptic gospels: The beginning 
of the gospel of Jesus Christ, the Son of God (Mk 1:1).^^ Many recognize that Mark’s heading is 
similar to the Priene Calendar Inscription^^ honoring Caesar Augustus (9 b.c.): 

Because providence has ordered our life in a divine way . . . and since the Emperor 
through his epiphany has exceeded the hopes of former good news [evayyeXia]^ 
surpassing not only the benefactors who came before him, but also leaving no hope 
that anyone in the future will surpass him, and since the birthday of the god was for 
the world the beginning of his good news. . . 

In close historical proximity to Jesus’ own birth, Caesar Augustus’ birthday (in 9 b.c.) was 
declared as evayyeXia (good news)^ and thus the political and social significance must have had some 
bearing on Mark’s gospel heading.No doubt Mark harnesses the association with Caesar—his 
appearance, the celebration of his birth as a god, his epiphany as “good news” to the world, all 
appearing extremely relevant.What is drowned out by the excitement of this association, with 
all its “implied” (and applied) anti-imperialism^° (i.e., Jesus vs. imperial Rome, Jesus vs. imperial 
America, etc.), is that, by the time the small church had become established throughout the Roman 


11. William J. Abraham, “A Theology of Evangelism: The Heart of the Matter,” Interpretation 48/2 (1994): 117-30. 

12. Although not intended as a foundation for evangelism, G. K. Beale in his The Temple and the Church’s Mission: A 
Biblical Theology of the Dwelling Place of God offers a biblical theology for the church’s mission that should be considered 
as any theory of evangelism is developed (Downers Grove; InterVarsity Press, 2004). 

13. The kingdom of God and the parable are “inseparable” (R. T. France, The Gospel of Mark, New International 
Commentary on the Greek Testament [Grand Rapids: Eerdmans, 2002: 184]); “God’s rule is sown” (Herman C. Waetjen, 
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through scribal error. R. T. France suggests there is good reason to view u'lou Beov as original {The Gospel of Mark, 49). 

Noted by C. A. Evans, even if the words u'lou Beov are omitted, “nothing of Mark’s Christology is lost,” for Jesus is identified 
as “son” or “son of God” throughout Mark’s gospel (cf. 1:11; 3:11; 8:38; 9:7; 12:6; 13:32; 14:36, 61; 15:39). Also see Craig 
A. Evans, “Mark’s Incipit and the Priene Calendar Inscription: From Jewish Gospel to Greco-Roman Gospel,” Journal of 
Greco-Roman Christianity and Judaism 1 (2000) 67-81. 

16. Witherington referring to W. Dittenberger, Orientis graeci inscriptiones selectae (Hildesheim: Olms, 1960), II, no. 
458, pp. 48-60, lines 40-42 in The Gospel of Mark: A Socio-Rhetorical Commentary (Grand Rapids: Eerdmans, 2001), 69; 
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19. James R. Edwards, The Gospel According to Mark (Grand Rapids: Eerdmans, 2002), 24. 
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empire,the rule of the Caesars had begun to deteriorate.^^ Perhaps this explains, at least in part, 
the eventual hostility between the political and religious powers and the new sect with a powerful 
new “gospel” with a different Caesar. 

While harnessing the political significance, Mark takes his narrative in a different direction to 
show how a better “gospel” is invading the realms of humanity—i.e., Caesar’s domain. In Mark’s 
introduction, we are drawn creatively into an intriguing, and yet overlooked, thematic thread 
woven into his gospel that should inform our concept of evangelism. 

First Things: The Beginning and Foundation 

Mark starts his Gospel abruptly with usually translated beginnings but it should not be 
taken temporally—that is, “this is the beginning of the history of the story of the gospel'' Here, (xpx^ 
suggests more the idea of foundation^ essence^ or first principled It is not sequential or temporal, but 
descriptive of origin: The essence and foundation of the gospel of Jesus Christ, the Son of God, just as 
it is written . . . (l:l-2a). 

Without much knowledge of the Old Testament, readers can sense the “essence” of this story 
is somehow connected to ancient promises.^"^ Mark’s gospel header^^ (v. 1) is linked to vv. 2-3, 
where xaSwg ysypaTiTai {as it is written^ v. 2a) does not begin a new thought, but connects the gospel 
of Jesus Messiah (1:1) to a “tapestry” of three OT passages (vv. 2b-3): Exodus 23:20, Isaiah 40:3, 
and Malachi 3:1.^^ Ka0d)<; {as, just as) links what follows with what precedes, as is regularly the case 
with xaSwg yeypanTai {as it is written)d Verses 2-3 draw on a programmatic OT foundation, setting 
up themes Mark will harnesses and develop throughout his narrative: the exodus/exile, the issue of 
idolatry, and the threat of judgment for not keeping the land laws.^^ 


Refers to Isaiah 

As it is written in Isaiah the prophet: 

Mk 1:2a 

Blended citation: 

Ex 23:20 and Mai 3:1 

“Behold, I send My messenger ahead of 
you who will prepare Your way; 

Mk 1:2b 

Reference to Isa 40:3 

the voice of one crying in the 
wilderness, ‘Make ready the way of the 
Lord; make his paths straight.’” 

Mk 1:3 


The context of each element of the citation sets up a framework for r^listening to the parable 
of the Sower who sows and, as well, is also decisive for shaping a definition of evangelism and its 
potential outcomes. 


Yahweh’s Dominion 

Alluding to Isaiah 40:3, Mark appears to be tying together “two disparate, potentially 
antagonistic theologies’’^^ intrinsic to his gospel: the imperial cult of Caesar and OT expectations. 

21. Though a minor point for the purposes of this paper, I take the destination of Mark’s gospel to be Rome. 

22. Evans, “Inscription.” 

23. Louw-Nida (68.1) designates the Mark 1:1 reference as Beginning (aspect); however, there are some who suggest 
that foundation (58.20 in L-N) is a more apt nuance. See also Eugene Boring, “Mark 1.1-15 and the Beginning of the 
Gospel,” Semeia 52 (1991): 43-82; Morna Hooker, Beginnings: Keys that Open the Gospels (Harrisburg: Trinity Press, 1997), 
19-22; also Edwards, Mark 23-24). 

24. Donald H. Juel, The Gospel of Mark (Nashville: Abingdon Press, 1999), 54. 

25. Most likely, the summary extends from 1:1 to 1:8, with some pushing the end of the “summary” to v. 13, some to 
V. 18. Noting the possible range to the opening “summary” is sufficient for the purpose of this article. 

26. KaSwg yeypaTtrai points the reader to the Hebrew Bible as “the beginning of the gospel about Jesus Messiah”; see 
A. B. Caneday, “He Wrote in Parables and Riddles: Mark’s Gospel as a Literary Reproduction of Jesus’ Teaching Method,” 
Didaskalia 10/2 (1999): 35-67; also Edwards, Mark, 26. 

27. Erance, Mark, 50. Note that xaBoq yeypaTtrai is used as a technical way of introducing an OT quotation, but never 
starting a new thought—in fact IQS 5:17 introduces Isa 40:3 this way. 

28. Rikki E. Watts, Isaiah’s New Exodus in Mark (Grand Rapids: Baker, 1977), 57. 

29. Evans, “Inscription.” 








Isaiah 40:1 foretells an era of comfort^^ after exile (Isa 36-39), indicating, in eschatological promise, 
Yahweh was about to act in history. It is from this Mark makes a correspondence (i.e., a fulfillment 
and typos) to his gospel: A voice is calling, Clear the way for the Lord in the wilderness; make smooth 
in the desert a highway for our God” (Isa 40:3; cf. Mk 1:3). The imagery is common to Isaiah’s 
world, reflecting the ceremonial procession of Babylonian and other Ancient Near Eastern victor- 
kings. Here, it is Yahweh who comes as Victor-king for his people. The event is good news: 

Get yourself up on a high mountain, 

O Zion, bearer of good news. 

Lift up your voice mightily, 

O Jerusalem, bearer of good news; 

Lift it up, do not fear. 

Say to the cities of Judah, 

“Here is your God!” (v 9). 

The EuayysXiov (good news) is associated with Yahweh, who comes with might (^erd io-xvg, v. 10 
LXX) to demonstrate his reign, dispensing his reward and recompense (Isa 40:10; cf. Mk 1:7). John 
the Baptist refers to Jesus as the 6 idp^upoTspog (mighty one^ Mk 1:7), extending the connection also 
to the Beelzebul conflict, for Jesus is the “stronger man” who binds strongman Satan (rov i(7Xvpovl 
Tov iaxvpdv, Mk 3:27). There is also mention of the Spirit (Who has directed the Spirit of the Lord, 

Isa 40:13), which in Isaiah is related to Yahweh and his actions. Isaiah 40:13 begins a series of texts 
associating the Spirit to the eschatological promises of Yahweh’s “coming.”^^ In Isaiah 63:10, Israel’s 
rebellion against Yahweh is seen as grieving of the Holy Spirit (Isaiah 63:10)—a harbinger/^ypos of 
the Beelzebul confrontation (Mk 3:22ff). The presence of the Spirit in Mark signals the inauguration 
of the Isaianic promises associated with the in-breaking of God’s reign (Mk 1:8, 10).^^ There are five 
Isaiah passages with reference to good news (evayyeXiov)^^^ furthering the correspondence between 
Yahweh as the victor-king and the gospel of the kingdom of God.^"^ 

Mark indicates the “time is fulfilled,” namely yjyyixsv ^aaiXeia rov deov (the kingdom of God 
is at hand^ Mk 1:15). Although eyyi^co (it is near^ Mk 1:15) is frequently used throughout the LXX, 
Isaiah links it to “the promise of the nearness of God’s righteousness.”^^ The texts themselves are 
parallel to Isaiah 40 (cf. Isa 46:13) and offer further significance to God’s arrival. 

Thus says the Lord, 

“Preserve justice and do righteousness. 

Lor My salvation is about to come 

And My righteousness to be revealed.” (Isa 56:1) 

In light of the future “new exodus,” the mention of God’s righteousness (cf. Isa 46:13) and the 
call to preserve justice and do righteousness (Isa 56:1) echo the covenant faithfulness expected for 
living in the land (Ex 23:lff; cf. Dt 4:8; 32:4). 


30. In Isaiah, the term and concept of comfort marks the anticipated outcomes of God’s deliverance and the exercise 
of his lordship and dominion to redeem his remnant—Isa 40:1; 49:13; 51:3, 12, 19; 52:9; 57:18; 61:2; 66:11, 13. Note, in 
Isa 51:3, the concept of God’s comfort is related to God’s action to restore his community, which is pictured prophetically as 
a return to the garden-like conditions of Eden’s creation. 

31. Cf. Isa 42:1; 44:3; 48:16; 59:21; 61:1; 63:14. Note the connection of the Spirit, Israel’s rebellion against Yahweh, 
and the grieving of the Holy Spirit (Isa 63:10)—a harbinger/^ypos of the Beelzebul confrontation (Mk 3:22ff). 

32. Watts, Isaiah’s New Exodus in Mark, 5. 

33. Cf. Isa 40:1-11; 41:21-29; 52:7-12; 60:1-9; 61:1-11. 

34. Cf. Mk 1:14; Isa 40:9d; Isa 52:7, announcing good news that Your God reigns —Isa 41:21-29, associated with 
idolatry; 52:7-12, God’s arrival to rule; 60:1-7, God’s redeemed city where the nations are drawn to its light; 61:1-11, Jesus’ 
commencement of his mission. Evans (“Inscription”) notes that three of the references are pivotal texts (Isa 40; 60; 61) used 
to develop Jesus’ and the early church’s theology of mission. 

35. Cf. Isa 46:13; 51:5; 56:1; also see Watts, Isaiah’s New Exodus in Mark, 100. 
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Mark is announcing the long awaited “new exodus.”^^ Now Jesus’ words and deeds become the 
content of the evayyeXiov (gospel^ good news^ Mk 1:1, 14, 15), as both the fulfillment of the expected 
Isaianic promises of the new exodus and the indicator that the presence of the kingdom has been 
inaugurated.^^ 

The Poor, Idolatry, and the Threat of Judgment 

Within the contexts of the blended OT citation, our attention is drawn to the presence of the 
poor and vulnerable. There are direct references to the poor in the fused Exodus 23:20/Malachi 
3:1 element of the citation. In fact, preceding the Exodus 23:20 referent, we are, for the first time, 
introduced to the vulnerable trio, the widow, orphan, and alienistranger,^^ and their relationship to 
the fabric of society as part of the land laws (e.g., social, economic): 

You shall not wrong a stranger or oppress him, for you were strangers in the land of 
Egypt. You shall not afflict any widow or orphan. If you afflict him at all, and if he 
does cry out to Me, I will surely hear his cry; and My anger will be kindled, and I 
will kill you with the sword, and your wives shall become widows and your children 
fatherless. If you lend money to My people, to the poor among you, you are not to act 
as a creditor to him; you shall not charge him interest. If you ever take your neighbor’s 
cloak as a pledge, you are to return it to him before the sun sets, for that is his only 
covering; it is his cloak for his body. What else shall he sleep in? And it shall come 
about that when he cries out to Me, I will hear him, for I am gracious (Ex 22:21-27). 

We also learn the poor are not to be given deference in matters of law just because they are 
needy (Ex 23:3), while, at the same time, “You shall not pervert the justice due to your needy 
brother in his dispute” (v. 6) or “oppress a stranger” (v. 9). Then in 23:11, the basis for the seventh- 
year rest is so that the needy of your people may eat.^^ 

Moving to the Malachi 3 referent, we also see “the poor” as we are confronted with the harsh 
realities of God’s judgment on those who oppress the vulnerable trio: “Then I will draw near to 
you for judgment . . . against those who oppress the wage earner in his wages, the widow and the 
orphan, and those who turn aside the alien. . . .” (Mai 3:5). 

Although there is no direct mention of “the poor” in the Isaiah 40 context, we should not 
overlook the concept of Yahweh’s kingship and the imagery of the coming victor (vv. 3, 9). This 
victor-king who comes in might (v. 10) is also likened to a shepherd (v. 11): 

Behold, the Lord God will come with might. 

With His arm ruling for Him. 

Behold, His reward is with Him 
And His recompense before Him. 

Like a shepherd He will tend His flock. 

In His arm He will gather the lambs 
And carry them in His bosom; 

He will gently lead the nursing ewes. (Isa 40:10-11) 

The beneficent shepherd-king described in ancient Near Eastern texts suggests some degree of 
correspondence between Yahweh as Shepherd and the care of the powerless, a task given by the 
gods to the king."^^ 


36. Watts, Isaiah’s New Exodus in Mark., 87. 

37. Ibid., 98. 

38. The widow, orphan, and alien/stranger trio is a frequent reference throughout the OT, particularly in contexts 
that concern God’s covenant with his people or a reaffirmation of that covenant: Ex 22:21; Dt 10:18-19; 14:29; 16:11, 14; 
24:17, 19, 20, 21; 26:12, 13; 27:19; Jer 7:6; 22:3; Zech 7:10; Mai 3:5; cf. Lev 19:34; Isa 1:17, 23; 10:2; Ps 94:6; Hos 14:3. 

39. Cf. Ex 23:12; Lev 19:10, 23:22; Dt 14:29; 15:9ff; 24:19ff; 26:12ff. 

40. Lala Kalyan Kumar Dey, “Poverty: An Eschatological Perspective,” Drew Gateway 52/1 (1981): 1-8. 
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The issue of idolatry also makes a strong appearance in the OT contexts of Mark’s 
“foundational” citation: 

You shall have no other gods before Me. You shall not make for yourself an idol, or 
any likeness of what is in heaven above or on the earth beneath or in the water under 
the earth. You shall not worship them or serve them; for I, the Lord your God, am a 
jealous God. (Ex 20:3-5b) 

He who sacrifices to any god, other than to the Lord alone, shall be utterly destroyed. 

(Ex 22:20) 

Now concerning everything which I have said to you, be on your guard; and do not 
mention the name of other gods, nor let them be heard from your mouth. (Ex 23:13) 

You shall not worship their gods, nor serve them, nor do according to their deeds; but 
you shall utterly overthrow them and break their sacred pillars in pieces. (Ex 23:24) 

You shall make no covenant with them or with their gods. They shall not live in your 
land, because they will make you sin against Me; for if you serve their gods, it will 
surely be a snare to you. (23:32-33) 

As for the idol, a craftsman casts it, 

A goldsmith plates it with gold. 

And a silversmith fashions chains of silver. 

He who is too impoverished for such an offering 
Selects a tree that does not rot; 

He seeks out for himself a skillful craftsman 
To prepare an idol that will not totter. (Isa 40:19-20)'^^ 

In Malachi, there is only one direct reference to idolatry: Judah is rebuked for profaning the 
sanctuary of the Lord and marrying the daughter of a foreign god (Mai 2:11). However, the segment 
on profane sacrifices and polluted offerings (1:7-12) consists of idolatrous attitudes and practices 
of temple priests. Meanwhile, the Malachi 3:1 element of the citation contains judgment language 
appropriate for the idolatrous practices of temple leadership (Mai 3:2-4). The references to 
“sorcerers” and “those who swear falsely” are also related to idolatry (Mai 3:5; cf. Ex 22:18). 

What is of interest and overlooked is that the poor and the issue of idolatry are associated in 
the Exodus/Malachi contexts. In the Exodus context, laws and stipulations are given to prepare 
Israel for living “in the land” (20ff).'^^ Interestingly, in the midst of a series of land requisites and 
social ordinances that culminates in a warning against idolatry (23:32-33), there is a caution 
against afflicting the stranger, widow, and orphan trio: 

He who sacrifices to any god, other than to the Lord alone, shall be utterly destroyed. 

You shall not wrong a stranger or oppress him, for you were strangers in the land of 
Egypt. You shall not afflict any widow or orphan. If you afflict him at all, and if he does 
cry out to Me, I will surely hear his cry; and My anger will be kindled, and I will kill 
you with the sword, and your wives shall become widows and your children fatherless. 

If you lend money to My people, to the poor among you, you are not to act as a 
creditor to him; you shall not charge him interest (Ex 22:20-25)."^^ 

The juxtaposition here is significant, for the issue of idolatry [You shall not have any gods 
before Me, Ex 22:22) is intimately connected to how the world is to work relationally and socio- 

41. Cf. 42:17; 44:9-10; 45:16, 20; 46:1; 48:5; 57:13; 66:3. The Isaianic references to idolatry are usually in the 
context of Yahweh’s incomparableness to the other powers in creation. 

42. Watts, Isaiah’s New Exodus in Mark, 63. 

43. Ex 22:18-19 are also related to pagan worship and idolatry. 
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economically (cf. Ex 21:Iff), with an emphasis on social responsibilities toward the vulnerable and 
the poor. The association suggests that a form of idolatry is the marginalization or disregard of the 
vulnerable and poor. 

Mark’s Exodus reference is located in what “constitutes a final warning [just] prior to the 
sealing of the covenant (24:1-18).”"^'^ They are to remember “Yahweh’s presence at the founding 
moment,which includes (necessitates) ensuring that the poor are protected and full participants 
in the benefits of the land. Exodus 23:20 introduces a series of reminders and warnings that the 
land-stipulations are to be obeyed. Idolatry is the antithesis to obeying the “voice” of the angel (for 
Gods name is in him, v. 21): 

Behold, I am going to send an angel before you to guard you along the way [sv 65 w] 
and to bring you into the place [t>]v y^v] which I have prepared. Be on your guard 
before him and obey his voice; do not be rebellious toward him, for he will not pardon 
your transgression"^^ [cf. Mk 3:29; 4:12], since My name is in him. But, if you truly 
obey his voice and do all that I say, then I will be an enemy to your enemies and an 
adversary to your adversaries. Eor My angel will go before you and bring you in to the 
land of the Amorites, the Hittites, the Perizzites, the Canaanites, the Hivites and the 
Jebusites; and I will completely destroy them. You shall not worship their gods, nor serve 
them, nor do according to their deeds; but you shall utterly overthrow them and break 
their sacred pillars [reference to idols] in pieces. But you shall serve the Lord your 
God, and He will bless your bread and your water; and I will remove sickness from 
your midst. There shall be no one miscarrying or barren in your land; I will fulfill the 
number of your days. I will send My terror ahead of you, and throw into confusion 
all the people among whom you come, and I will make all your enemies turn their 
backs to you. I will send hornets ahead of you so that they will drive out the Hivites, 
the Canaanites, and the Hittites before you. I will not drive them out before you in a 
single year, that the land may not become desolate and the beasts of the field become 
too numerous for you. I will drive them out before you little by little, until you become 
fruitfuE^ and take possession of the land. I will fix your boundary from the Red Sea 
to the sea of the Philistines, and from the wilderness to the River Euphrates; for I will 
deliver the inhabitants of the land into your hand, and you will drive them out before 
you. You shall make no covenant with them or with their gods. They shall not live in your 
land, because they will make you sin against Me; for if you serve their gods, it will surely 
be a snare to you. (vv. 20-33) 

The mixed Exodus 23:20/Malachi 3:1 element recalls God’s social ordinances, indicating a 
threat to those not obeying them. The Malachi referent (3:1) and its immediate context refers back 
to the Exodus land laws and, as well, looks forward to the new exodus. 

“Behold, I am going to send My messenger, and he will clear the way before Me and 
the Lord, whom you seek, will suddenly come to His temple; and the messenger of the 
covenant, in whom you delight, behold. He is coming,” says the Lord of hosts. (Mai 3:1) 

The similarities to Isaiah 40:3 are obvious."^^ The verbal similarities between Malachi 3:1 
and Exodus 23:20 are also apparent, marking a typos or fulfillment of judgment for breaking the 
requisite land laws related to the vulnerable trio: 


44. Ibid., 65. 

45. Ibid., 66; also note Ex. Rab. 32:6, 9; cf. Midr. Ps 90:9; as well, Gen 24:7; 48:16; Ex 3:2; Ju 6:11-14, and Mai 3:1. 

46. Note rebellious and no pardon references in v 21; cf. Mk 3:29; 4:12. 

47. Au|y]6^g, fruitful (cf. Mk 4:8, av^avoyLSva). 

48. On the correspondence between Isa 40 and Mai 3, see Watts, Isaiah’s New Exodus in Mark, 82-83. Also, note Mai 
3:1 (LXX), he will clear the way, ty}V 656v; cf. Isa 40:3; Mk 1:2. 
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“Then I will draw near to you for judgment; and I will be a swift witness against the 
sorcerers and against the adulterers and against those who swear falsely, and against 
those who oppress the wage earner in his wages, the widow and the orphan^ and those 
who turn aside the alien and do not fear Me,” says the Lord of hosts (Mai 3:5). 

A composite of idolatry and the disregard for the marginalized form the basis of the judgment. 
Mark prepares the reader/listener, first, for John the Baptist (l:4ff), and, then, the eventual “sudden” 
appearing of Jesus in judgment at the temple in Jerusalem (Mk ISilff)."^^ 

The Programmatic Summary 

R. T. France concludes that “Mark has declared his hand” in the opening verses of his gospel, 
setting the framework in which we are to understand his whole story.^® We accept that Mark has 
drawn into his gospel the motifs of God’s dominion, exodus, exile, the Spirit, and idolatry. What 
is undervalued, overlooked, or even ignored is that the same context that contains these obvious 
correspondences likewise includes direct references regarding socio-economic relationships and 
community responsibilities toward the poor and vulnerable. 

The Parable of the Sower Who Sows: The Reality of the Kingdom’s Presence 

We turn our attention to the Mark 4 parable where the Sower sows seed with six different 
results.The parable of the Sower who sows begins Mark’s highest concentration of parables. 

This chapter of parables, although centering on the sowing of the word (cf. 4:14), rarely is utilized 
for developing a foundation or theory for evangelism. At best, the parable is employed for its 
“practical” value to explain why individual “soils” (i.e., people) reject the gospel or abandon the 
faith, and then to make some appeal for individuals “to be more receptive soil.” However, this 
seems like putting the cart before the horse—the application before significance. Before “applying” 
this parable, some attention must be given as to why Jesus gave the parable in the first place. 
Agreeing with Witherington, I think this parable ought not to be dissected “into specific parts,” for 
it is a parable, not “a syllogistically driven speech.” 

We seem to “use” parables to interpret the Christian life. Parables in the New Testament 
are often read and preached mythically, as if they explain our place in the world, reinforce our 
“traditions,” and help explain our relationship to the world around us.^"^ There is a tendency to use 
one’s own “plausibility structures” to form a paradigm for interpreting and “smuggle them into” 
our understanding of the parables.^^ In Rabbinic literature and the writings of Qumran (i.e., Jewish 
extracanonical material), parables were used to clarify or interpret OT texts as well as to explain 
meanings, often hidden, in OT stories and how they apply to that day. But not so in the OT itself, 
where they usually are a form of judgment speech—many times with a subversive twist. It is interesting 
that the context of Isaiah and Ezekiel, both used in Mark 4, have judgment parables in their own 
context (cf. parables in Isa 5, Ezek 17, 31; cf. Ezek 20:49, 21:lff, 24:lff). Parables are spoken to the 
disobedient, rebellious, and idolaters. Mark’s parable chapter falls within this framework. 

49. Interesting, this appearing at the temple comes first in parable as deed in Jesus cursing the fig tree and over turning 
of the tables in the temple courts, and then in prophetic word (and eventual reality) as he spoke of its destruction (Mk 

13). See my study on Mark 12, “Widows in our Temple Courts (Mk 12:38-44): The Public Advocacy Role of the Local 
Congregation as Christian Discipleship,” paper, annual meeting of the Evangelical Theological Society (Washington D.C., 
2006); also Watts, Isaiah’s New Exodus in Mark, 86ff. 

50. France, Mark, 50. 

51. It should be noted that the seed producing little to no results are not separate inividual harvests; whereas, the 30-, 
60-, and 100-fold results are harvests. 

52. Cf. 4:3-8, 13-20, 21-25, 26-29, 30-32; the explanation/parable theory: 4:10-12, 33-34; ; other parables in 
Mark—2:21-22; Mk 12:1-9; Mk 13:28-29; Mk 13:34-37. Also, see Joel Marcus, The Mystery of the Kingdom of God 
(Atlanta: Scholars Press, 1985), 1. 

53. Witherington, Mark, 163, n 66. 

54. William R. Herzog, Parables as Subversive Speech: Jesus as Pedagogue of the Oppressed (Louisville: Westminister John 
Knox, 1994): 43; also John Dominic Crossan, The Dark Interval: Towards a Theology of Story (Chicago: Polebridge, 1988), 33-44. 

55. Herzog, Parables as Subversive Speech, 14ff. 
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Often overlooked, the imagery of the parable of the Sower who sows “the word” continues the 
themes established at the beginning of Mark’s gospel—covenantal faithfulness, warning against 
idolatry, social righteousness, and the vulnerable and the poor/^ The parable of the Sower who sows 
assists the readers/listeners to understand the nature of the gospel and how they are to imagine 
what it means for the gospel of the kingdom to be present (1:14-15). 

Why Jesus Came 

There is little doubt that the Sower is Jesus.Before the parable begins (4:2), Jesus’ authority as 
a teacher^^ is recognized. Mark’s use of £|^A0£V (went out, 4:3) in the parable’s opening line draws 
the reader back to Mark 1:38-39 and the purpose for which Jesus came: 

He said to them, “Let us go somewhere else to the towns nearby, so that I may preach 
there also; for that is what 1 came for [eig tovto yap £|^A0ov].” And He went [^X0£v] into 
their synagogues throughout all Galilee, preaching and casting out the demons.” (Mk 
1:38-39)^^ 

Later, Mark tells us that Jesus went out [e^riXQev] . . . and all the people were coming to Him, and 
He was teaching [£5(5acjx£v] them (2:13). Furthermore, Mark’s narrative depicts Jesus as the herald 
(1:14-15) and doer of the kingdom (Mk l:39ff— preaching, casting out demons, doing miracles). 
Thus, it is reasonable to conclude that the parable presents the reality of the in-breaking of God’s 
kingdom in Jesus, who is the sower of the word of the gospel. 

The Word (Aoyog) 

Jesus’ use of Xoyog (word., Mk 4:14, 33) for the seed is significant: “One might have expected 
Jesus to talk about sowing the good news of the coming dominion of God rather than the 
‘Word.’”^^ Some argue that Xoyog (word) is a term for the gospel later developed by the church, and 
thus influenced its use in Mark’s interpretation, rather than originating from Jesus. However, there 
is no reason the reverse cannot be the case—that is, Jesus’ use led to the early church’s association 
of Xoyog with the gospel.Already in Mark 2:2, Jesus spoke the word (tov Xoyov), an obvious 
reference to the gospel of the kingdom (1:14-15). 

Additionally, it is reasonable for Jesus to have used Xoyog in light of his pending use of Isaiah 6, 
for Xoyog is used throughout the preceding Isaiah 1-5 context. The rulers are commanded to hear 
the word (Xoyov, 1:10). It is the word (Xoyog, 2:1) that Isaiah sees concerning Yahweh’s reign among 
the nations, and it is God’s word (Xoyog, 2:3) that the nations long to hear and obey. Furthermore, 
following the Isaiah 5 vineyard parable and the threat of exile (My people go into exile for their lack 
of knowledge., 5:13), the prophet imagines judgment in agricultural terms similar to the parable of 
the Sower who sows: 

Therefore, as a tongue of fire consumes stubble 
And dry grass collapses into the flame. 

So their root will become like rot and their blossom blow away as dust. (5:24a) 

Then the stanza concludes with an ironic twist regarding the “poor soil,” for unlike the 

56. Refer to the Set-up on Mark’s summary, 1:1-3, and its association with Exodus, Isaiah, and Malachi. 

57. Witherington, Mark, 164-65; J. Marcus, Mystery, 37-39. 

58. Witherington, Mark, 164. Also cf. 1:21, 22, 27; 3:13; 4:1, 2; afterward—4:38; 5:35; 6:1, 6, 34; 7:7; 8:31; 9:17, 31, 
38; 10:17, 20, 35; 11:17, 18; 12:14, 19, 32, 38; 13:1; 14:14, 49. 

59. Cf. Mk 1:35; also note d7r£p;(0gai in 3:13 at the first reference to the calling of the twelve and then at the close of 
the pericope, 6:12, e^epxop.cii, both indicating the purpose of Jesus and their mission; Edwards, Mark, 130. 

60. Cf. Mk 4:14; 4:33; cf. 1:14-15; Mt 4:23; Lk 16:16. Edwards, Gospel, 129, Douglas S. McComiskey, “Exile and the 
Purpose of Jesus’ Parables (Mk 4:10-12; Matt 13:10-17; Luke 8:9-10),” JETS 51/1 (March 2008): 59-85; Marcus, Mystery, 
26 (“several elements in the parable are not allegorized . .. above all the sower”). 

61. Witherington, Mark, 161, n 60. 

62. Taking the reverse, namely, Jesus’ use of \6yoq provides the eventual use of \6yoq in the early church, which might 
also help in connecting the meaning of “gospel” in Paul, Luke, et al. to its use in the gospels. 
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Gentiles, who come to listen to God’s law and obey his word (Xoyov, 2:3), Israel has rejected the law 
of the Lord of hosts and despised the word [Xoyov] of the Holy One of Israel (Isa 5:24c) 

The use of Xoyog to identify the seed, which is the gospel of the kingdom, is appropriate for Jesus, 
especially for importing the Isaiah 1-5 context into the parable of the Sower. 

The Parable's Rhetorical Function 

The parable’s rhetorical function is to answer the question Why the opposition} The dynamic 
presence of God’s reign had arrived (1:14-15), displayed in Jesus’ preaching, exorcisms, and 
healings—so why the decline in positive responseAlthough the parable of the Sower offers an 
explanation,^^ it is a faulty generalization to suggest that the parable is about the toughness of 
the mission or why people in general reject the Good News. Rather than focusing on individuals 
in general, as the narrative moves from baptism to the parable, the crowd’s attraction to Jesus is 
contrasted with the temple leadership’s rejection of or stumbling over Jesus and his kingdom-gospel 
(both his proclamation and his deeds). 

There is great response from the crowds (1:16-45), even contrasting Jesus’ authority (teaching 
and deeds) with the authority of the scribes (1:22). As Jesus continued to speak the word to them 
(eMXsi auTOig tov Xoyov, 2:2), He is accused of blasphemy {only God can forgive sins., 2:7)—a set-up 
for the Beelzubul controversy (cf. 3:22ff). This marks a turning point in the opposition, not from 
the crowds, but from the leadership. There is distaste for the company Jesus keeps {eating and 
drinking with tax collectors and sinners., 2:16). Apparently, they did not like the soil where Jesus was 
sowing his seed. Afterward, the Pharisees are offended that the disciples do not fast (2:18). To make 
matters even worse, Jesus and his disciples eat grain on the Sabbath {why are they doing what is 
not lawful on the Sabbathf., 2:24). Eventually Jesus is grieved at their hardness of heart (3:5).^^ And 
soon, the Pharisees went out and immediately began conspiring with the Herodians against Him, as to 
how they might destroy Him (3:6). Yet, despite the antagonism, a great multitude (3:7) from Galilee, 
Judea, and Jerusalem continue to come to Jesus (vv. 7-8a); even those from “outside” Jerusalem, 
that is Idumea, beyond the Jordan, and the vicinity of Tyre and Sidon, a great number of people heard 
of all that He was doing and came to Him (3:8b). 

The parable is not a lesson about the general public (i.e., individual soils)., but reflects the reality 
concerning those who are the maintainers of Israel’s religious and socio-economic structures. The 
parable affirms God’s judgment and ensures that God’s word will not return empty (i.e., the harvest 
among the crowds and, even, outsiders; cf. Isa 2:Iff; 55:1-13).^^ The lavished seed of the kingdom 
(word and deed) sown by the Master Sower is wasted on some, yet still produces a good crop 
among the crowds and “outsiders,” a harvest of 30-, 60-, and 100-fold. 

Analogous to the Isaiah 6 Idolatry Taunt 

After the parable of the Sower who sows., the twelve asked Jesus “about the parables” (4:10).^° 

63. Elsewhere God brings judgment and curse on his people for their lack of knowing and understanding (Isa 1:3, lack 
of understanding', 27:11, not a people of discernment', Hos 4:6, My people are destroyed for lack of knowledge. 

64. Elsewhere the LXX utilizes "koyoq for God’s word (e.g.. Ex 4:28; 19:7, 8; 20:1; Dt 9:10; Jer 1:4, 11, 13). There 

is little difference between and Aoyog, for in many places the two are parallel—Ex 4:15 (ra pYip-ard gou); Ex 4:28 (roug 
Xoyoug xvpiov); Ex 19:6 (pi^ga); Ex 19:7-8 (Xoyoq); Ex 20:1 (xal eMAtjcte xupiog TidvTag Tovq "koyovq TOUTOug Aeywv); Ex 24:3 {all the 
words [ra pY\p. 0 LT 0 L\ of the Lord). 

65. Erance, Mark, 189. 

66. Ibid., 182. 

67. An obvious reference and harbinger of the Isaiah reference (Isa 6:9) in Mark 4:12. 

68. With Mark’s reliance on Isaiah, could the picture of these outsiders beyond Jerusalem and Judea be an inaugurated 
fulfillment of Isa 2, where the nations gladly come to hear the word of God? Note the following story concerning the 
Syrophoenician woman in Tyre who comes to Jesus concerning her possessed daughter (7:24ff). 

69. There might be a connection to Isa 55, which presents imagery similar to the parable of the Sower (Isa 55:10-13). 

70. Note the disciples ask about the parables, plural. There are at least two parables in the narrative thus far—the 
Beelzubul parable and the Sower who sows. The disciples are not necessarily asking about these two parables, but about 
Jesus’ use of parables. Readers assume they had not connected the parables as a form of judgment. Perhaps they did, and. 


49 



Affirming the association with the kingdom of God (4:11), Jesus reaches back to the Isaiah 6 idolatry 
taunt to explain: those who are outside get everything in parables, so that [iva] while seeing, they 
may see and not perceive, and while hearing, they may not hear and not understand, otherwise they 
might return and be forgiven (4:1 lb-12). The iva (so that, v. 12) introducing the Isaiah 6:9 referent 
provides difficulty for many; however, the telic (expressing end or purpose) use should not be 
rejected or evaded, for “Jesus adopts a meaning for Isaiah 6:9-10 virtually identical to the original 
meaning in Isaiah.”The parable of the Sower is the reality of God’s judgment; the consequences are 
in play even now.^^ Reviewing the context of Isaiah 1-5 will bear this out even further. 

While recognizing the “difficult theology” and harshness of Isaiah 6:9-13, G. K. Beale 
points out that the text “functions as a pronouncement of judgment on Israel’s idolatry” and is a 
consequence “of the nation’s covenantal disobedience.”^^ This is clear from the preceding where 
Israel’s leadership is indicted for idolatry (Isa 1:29-31; 2:6-9; 2:12-13; 2:18, 20). The rulers 
had persistently rebelled against God; His patience reaching the limit. There is a match—a lex 
talionis^"^ —between their condition and the judgment, for Israel does not know. . . . My people do 
not understand (Isa 1:3) and the taunt pronounces Keep on listening, but do not perceive; Keep 
on looking, but do not understand (Isa 6:9; cf. Mk 4:12).^^ In fact, the mark of exile is the lack 
of knowledge (Isa 5:13). Mark picks up the issue of knowledge and perception throughout his 
narrative (Mk 4:12, 13; 7:14, 18; 8:17"^; 9:32; 12:24; cf. 11:33; 12:33; 13:14). 

Although the whole nation falls under judgment, it is specifically the leaders whom God 
holds accountable for provoking rebellion (Isa 1:10, 23), despising the word of the Holy One (Isa 
5:24; cf. 1:4), and abandoning social responsibilities toward the poor (Isa 1:17, 23; 3:14-15).^^ 

This is analogous to the incessant confrontations Jesus has with the Jerusalem temple leadership 
throughout Mark’s narrative. Following on the heels of the Beelzubul confrontation (Mk 3:22ff), 
the judgment reflected in the parable and implied by the Isaiah 6 referent is appropriate for Israel’s 
unprepared leadership.As with the temple leaders addressed by Isaiah, there will be no forgiveness 
for the temple leadership who reject Jesus and his kingdom word {do not forgive them, Isa 2:9; cf. 
Mk 3:29; 4:12.)^^ The allusion is strengthened in that Jerusalem had stumbled and rebelled against 
God’s presence (Isa 3:8) and had called evil good, and good evil, substituting darkness for light and 
light for darkness (5:20). 

Along with the theme of justice and righteousness (Isa 1:17, 21, 26, 27; 3:10; 5:7, 16), there are 
also direct references to the poor: 


therefore, are asking about the nature of the kingdom. This would be similar to the question asked of the temple in Mark 
13:1, just prior to the long teaching on the judgment on the temple and the “end of days.” 

71. McComiskey, “Exile”; also Caneday. 

72. McComiskey (“Exile”) argues that the exile judgment is the background to Jesus’ use of Isa 6:9, demonstrating 
that the rejecters of the gospel are in exile and under the hardening judgment of God, whereas those who accept the message 
of Jesus move from exile to remnant. The potential for a continuous judgment of “exile” is also argued by G. K. Beale 
(“Isaiah VI 9-13: A Retributive Taunt Against Idolatry,” Vestus Testamentum XLI (1991): 257-78; also We Become What We 
Worship: A Biblical Theology of Idolatry [Downers Grove: InterVaristy Press, 2008], 51f.). 

73. G. K. Beale, “Isaiah VI 9-13” and also, McComiskey, “Exile.” Cf. Ps 115:1-4, 135:15-18; Isa 46:7; Jer 10:5. 

74. Beale, We Become What We Worship, 57. 

75. The issue of hearing is central to the parable of the Sower who sows (Mk 4:3, 9,12,23, 24); thus, it is no surprise that 
the taunt also brings up hearing (Isa 6:9-10; Mk 4:12). Ironically, it is the stormy sea that listens (uTtaxouei, 4:41) to Jesus’ word. 

76. Note the accusation and warning to the disciples: “Do you not yet see or understand? Do you have a hardened 
heart?” (Mk 8:17). 

77. The reference to the “whole head is sick” and “the whole heart is faint” is most likely a reference to Israel’s 
leadership (1:5). Also, the temple leadership is implied in the case against the sacrilege of worship. 

78. Watts, Isaiah’s New Exodus, 183. 

79. Note no healing, Isa 3:7; cf. Mk 4:12: No forgiveness and no healing might be interchangeable. The concept of 
forgiveness and healing are parallel in Isa 53. In Isa 1-5 there is promise of no forgiveness (2:9) and 1 will not be your healer 
(3:7). This might explain why some readings of Isa 6:10 see the lack of forgiveness and some the lack of healing. Perhaps this 
is why, in Mark, Jesus and his critics link healing and forgiveness (Mk 2:Iff). 
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Wash yourselves, make yourselves clean; 

Remove the evil of your deeds from My sight. 

Cease to do evil, 

Learn to do good; 

Seek justice. 

Reprove the ruthless. 

Defend the orphan^ 

Plead for the widow” (1:16-17) 

Your rulers are rebels 

And companions of thieves; 

Everyone loves a bribe 
And chases after rewards. 

They do not defend the orphan^ 

Nor does the widow’s plea come before them. (1:23) 

The Lord enters into judgment with the elders and princes of His people, 

“It is you who have devoured the vineyard; 

The plunder of the poor is in your houses. 

What do you mean by crushing My people 
And grinding the face of the poor}” 

Declares the Lord God of hosts (3:14-15). 

The mention of the vulnerable trio, the orphan^ the widow^ and the alien/stranger^ is an obvious 
reflection of the covenant stipulations of Exodus 21-23. The Israelites’ idolatrous behavior is not 
only apparent in the adopting of “foreign influences” (cf. Isa 2:6ff) and reflected in the profanity 
of their worship (Isa 1:10-15), but also evident in their not fulfilling their covenant social 
responsibilities to the poor. 

The Agricultural Imagery Is Also Present 

The imagery of the parable of the Sower who sows is also analogous to the agricultural imagery 
developed in Isaiah chapters 1-5.^° 

Your land is desolate. 

Your cities are burned with fire. 

Your fields—strangers are devouring them in your presence; 

It is desolation, as overthrown by strangers. 

The daughter of Zion is left like a shelter in a vineyard. 

Like a watchman’s hut in a cucumber field, like a besieged city. (1:7-8) 

Surely you will be ashamed of the oaks which you have desired. 

And you will be embarrassed at the gardens which you have chosen. 

Eor you will be like an oak whose leaf fades away 
Or as a garden that has no water. 

The strong man^^ will become tinder. 

His work also a spark. 

Thus they shall both burn together 
And there will be none to quench them. (1:29-31) 

The Lord enters into judgment with the elders and princes of His people, 

“It is you who have devoured the vineyard; 

The plunder of the poor is in your houses. 


80. The follow-up kingdom parables (Mk 4:26-29; 30-32) also contain imagery analogous to OT references. 

81. Note in v. 31 y) iaxvg (LXX), the mighty one who is under judgment (cf. Mk 3:27). 
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What do you mean by crushing My people 
And grinding the face of the poor}"" 

Declares the Lord God of hosts. (3:14-15) 

Additionally, the agricultural imagery of oaks (1:29-30; 2:13; cf. 6:13) and gardens (1:29-30) 
is associated with idolatry.Idolatry is associated with dissonance between the function of worship 
and the nation’s community life and social responsibilities (l:12ff; 1:17; cf. 1:21). The people’s 
idolatry created attitudes, religious and socio-economic structures (2:6-8; 2:20), and habits that 
discouraged or hindered them from their responsibilities toward the poor.^^ God’s description of 
this failing and his judgment (e.g., the Lord will have a day of reckonings 2:12) throughout Isaiah 1-5 
are expressed in or followed by agricultural images (e.g., 2:13ff).^'^ 

The Parable of Code's Vineyard 

There is also a connection, rarely noticed, between Mark 4 and Isaiah 5. In Isaiah, the parable 
of the vineyard is sandwiched between indictments (Isa 1-3) and the idolatry-taunt (Isa 6:9ff.). The 
owner of the vineyard is Yahweh and the vineyard represents his people (vv. 1-2). It was expected 
to produce good grapes, but only produces worthless ones (v. 2). As a result, God foretells judgment 
for his vineyard similar to the imagery in Mark’s parable: 

I will lay it waste; 

It will not be pruned or hoed. 

But briars and thorns will come up. 

I will also charge the clouds to rain no rain on it. (Isa 5:6) 

Then, as with the parable of the Sower^ after the parable of the vineyard an explanation 
is offered (vv. 7ff). Amid the rebellion and idolatry is the continued charge that justice and 
righteousness are absent from God’s vineyard: 

For the vineyard of the Lord of hosts is the house of Israel 
And the men of Judah His delightful plant. 

Thus He looked for justice, but behold, bloodshed; 

For righteousness, but behold, a cry of distress. (5:7) 


In summary, there is a corresponding pattern seen in both Isaiah 1-6 and Mark 3-4: 


Indictments against the leaders of Jerusalem 

Isa 1-4 

Mk 3:22ff 

Agricultural parable of judgment 

Isa 5:1-7 

Mk 4:1-8 

Explanation and idolatry-taunt/judgment 

Isa 5:8ff/Isa 6:9ff 

Mk 4:10-13/Mk 4:13-30 


The rhetorical function of the parable continues the programmatic themes established by Mark 
at the opening of his gospel. The parable of the Sower who sows and its place in Mark’s gospel 
narrative is analogous to Isaiah 1-6. The parable presents the realities of the inaugurated gospel of 
the kingdom, not simply how hearts need to change. The spreading of the word^ that is the gospel 
of the kingdom, is not limited to the religious realm or to individual salvation, but ought to include 
outcomes that Mark draws upon to give content to his gospel, which include social righteousness 
that addresses the needs of the vulnerable and the poor. 

The Wasted Seed and the Harvest of the Kingdom: Implications for Evangelism 

Often referred to as the Parable of the Soils^ this story is frequently turned into a metaphor for 


82. Beale, “Isaiah VI 9-13.” 

83. Whether intentional or an unintended consequence, idolatry is linked at the religious and social levels, influencing 
how community members (the poor and non-poor) relate to each other. This was the antithesis of the Exodus covenant, and 
formed, at least in part, a reason for divine punishment (i.e., the idolatry-taunt in Isa 6). 

84. See also Isa 1:7-8, 19, 28ff; 2:12-15; 3:14; 5:8ff, 17, 24; cf. 2:4. 
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human psychological attitudes, exploiting the text to get people to change.This is somewhat 
understandable, for the word-count favors the soils, so getting soils to change is a reasonable 
outcome. Most critical commentaries review ancient Palestine plowing methods, usually to show 
plowing was done after sowing. Making correspondences to farming can be useful, but it can 
also obscure the subversive nature of the parable.Plowing is noticeably absent in the parable. 

The soil is passive^^—it is what it is: shallow, rocky, weed/thorn infested, or good. Like the first 
follow-up parable (vv. 26-29), where the man does nothing but cast seed upon the soif growth 
happens without the aid of the Sower The parable does not rhetorically ask, “What kind of soil 
are you?” nor is there an implied command, “Soil, be more receptive—change!” In fact, the Isaiah 
referent implies the soil cannot change (Mk 4:11-12). We are, however, to imagine that the seed 
is sown without regard to where it lands; nothing else is done. We are moved away from human 
intervention to manipulate a harvest to a picture of a Sower who sows despite the outward realities 
of the conditions where the seed lands. He sows indiscriminately, lavishly, almost carelessly. All 
the while, the listeners/readers become aware that some seed will be wasted, and yet there will be 
a good harvest.^® In a retelling of the parable a century after Mark’s gospel, Justin Martyr exhorts 
Christians to sow every corner “in hopes that good soil might somewhere be found.”^^ 

The Imagery of Increasing Harvest 

Among the prophets, harvest imagery is stock language for God restoring his remnant, as 
a metaphor for the in-breaking of his dominion, and in texts of judgment and eschatological 
promise.The imagery links the parable to the inauguration of the kingdom of God and provides 
an image of continuous growth. There are not six fields (three poor, three good), but four^^ areas 
where seed falls with six different results—“a crescendo of momentum,”^"^ an obvious progression: 
no germination (vv. 4, 15); some growth, but lacking root quickly withers (vv. 5-6, 16-17); growth, 
but no fruit (vv. 7, 18-19); and then three escalating harvests of 30-, 60-, and 100-fold (vv. 8, 

20).^^ The unsuccessful seed are described with the aorist as to what is done to them (eaten by 
birds, scorched by the sun, choked by weeds) or what they failed to do (gave no fruit), whereas, 
the seed that falls in good soil is the subject of an active sentence, with imperfect verbs (sJiJou, 
yielded', £cf)8p8V, produced) and present participles denoting continuous growth (dva^aivovTa and 


85. France, Mark, 1^9. 

86. Ibid., 191; also P. B. Payne, “The Order of Sowing and Ploughing in the Parable of the Sower,” NTS 25 (1978): 
123-29; Myers, Binding the Strong Man, 174ff.; Edwards, Mark, 128. J. Jeremias, “he sows intentionally on the path . . . since 
he intends to plough the seed in when he ploughs up the path. . . .” (The Parables of Jesus [London: SCM Press, 1972]). 

87. Herzog argues that Jesus’ parables should be interpreted as “a form of subversive speech” (p. 9). 

88. Marcus, Mystery, 40. 

89. Often ignored is that the harvests of 30-, 60-, and 100-fold are not explained. They just seem to happen. No 
reason is given why there is a crop (similar to the parable of the ignorant farmer in 4:26ff). On the other hand, the obstacles 
and hardships not only drive people away from the gospel, but sometimes they are the very things that draw people to it. 

90. I am indebted to two works by Donald H. Juel, A Master of Surprise: Mark Interpreted (Minneapolis: Fortress, 
1994) and The Gospel of Mark (Nashville: Abingdon Press, 1999) for offering a tempered reader-response approach to 
interpreting the gospel of Mark. These two volumes presented a case for “wasted seed” which formed the beginning and 
basis of my link between the gospel and the nature of evangelism. 

91. Dial. Trypho 125:1-2 (Edwards, Gospel, 128). 

92. Cf. Ps 126:6; Isa 9:3; 17:5; 55:10-13; 60:21; 65:21-22; 66:20; Jer 2:3; 31:27-28; Hos 2:9; 6:11; Isa 16:9; 17:11; 
18:5-6; 24:13; Jer 5:17, 24; 8:20; 12:13; 48:32; 50:16; 51:32-34; Joel 1:11; 3:13 (cf. Mk 4:29); Amos 4:7. A number of 
these texts reflect the language of the Exodus stipulations. The language in Jer 5 is very similar to Isa 1-5, where God’s 
indictment of his people/rulers reflects God’s concern for their social neglect of the poor. 

93. Note the connection of the “four soil types” and “four kingdoms” in Daniel’s visions (Dan 2; cf. 7:13; 8:17) 
(Andrew Todd Higle, “Seeds of Subversion: A Study of the Parables in Mark 4,” Thesis, Emmanuel School of Religion; 
Johnson City, Tennessee [2004]). 

94. Edwards, Gospel, 129. 

95. Perhaps a rhetorical device for remembering the “lesson.” France observes this, but does not expand (Mark, 191). 
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av^avo^eva).^^ The harvest imagery supports a realized eschatology, giving the sense of the reality of 
the Kingdom as it rolls out and increases. 

The harvest motif is continued by New Testament authors writing about the church’s growth. 

In Acts, Luke pairs up Xoyog (word) and av^dvco (increase) to indicate the gospel’s geo-demographic 
expansion from Jerusalem to the Gentile world (6 \6yog tou 0£OU yjv^avev, the increase of the word^ 
Acts 6:7; 12:24; 19:20). Paul utilizes au^dvco (increase) in the context of church growth (Eph 2:21; 
4:15; Col 1:10; 2:19).99 Paul also picks up the Mark 4 imagery to explain his own ministry where 
God causes the growth (au|dvco, 1 Cor 3:6-7). 

Sowing and the Mustard Bush 

In the second follow-up parable, the Parable of the Mustard Bush., the imagery is consistent with 
Mark’s programmatic themes and reinforces a public dimension to evangelism: 

And He said, “How shall we picture the Kingdom of God, or by what parable shall 
we present it? It is like a mustard seed, which, when sown upon the soil, though it is 
smaller than all the seeds that are upon the soil, yet when it is sown, it grows up and 
becomes larger than all the garden plants and forms large branches; so that the birds of 
the air can nest under its shade."" (4:30-32, emphasis added) 

The picture of the proverbial small mustard seed producing a comparably large bush for the 
size of the seed is suggestive of small beginnings vs. large results. However, this, too, can obscure the 
subversive nature of this kingdom parable. First, the mustard plant is not a tree; it is a large bush.^^® 
Second, this bush is an uncontrollable plant that tends to take over the garden. Finally, what farmer 
in his right mind wants birds^®^ in his garden? 

Like Mark’s opening verses, the Parable of the Mustard Bush “mingles”three OT texts: Ezekiel 
17:23, Ezekiel 31:6, Daniel 4:12: 

On the high mountain of Israel I will plant it, that it may bring forth boughs and bear 
fruit and become a stately cedar. And birds of every kind will nest under it; they will nest 
in the shade of its branches. (Ez 17:23) 

All the birds of the heavens nested in its boughs., 

And under its branches all the beasts of the field gave birth. 

And all great nations lived under its shade (Ez 31:6). 

The tree grew large and became strong 
And its height reached to the sky. 

And it was visible to the end of the whole earth. 

Its foliage was beautiful and its fruit abundant. 

And in it was food for all 

The beasts of the field found shade under it., 

And the birds of the sky dwelt in its branches. 

And all living creatures fed themselves from it (Dan 4:11-12). 

96. Also note in the first follow-up parable (4:26ff), the progression of the plant —first the blade, then the head, then 
the mature grain in the head (v. 28b)—and the crop, governed by a present tense verb {xapiiocpopei, v. 28a), support a picture 
of continued growth of the kingdom. See France, Mark, 192. 

97. Note the numerous references to the increasing borders of Israel (i.e., the Davidic kingdom) and the promise to be 
able to contain the plethora of the remnant among the exiled Jews and the Gentiles at the “end of time.” 

98. Both the geographic/demographic growth and maturity (i.e., discipleship, sanctification). 

99. Paul uses both au|dvw and xap'KO(popio to indicate that the word of truth, the gospel had expanded into the Colossae 
region (Col l:5b-6); also cf. 1 Pet 2:2; 2 Pet 3:18. 

100. In the Matthew and Luke, versions the bush becomes a tree. 

101. Birds are equated with the nations, i.e., Gentiles in the OT imagery, and probably carry similar imagery here; 
thus, the term adds to the continued, increasing harvest of the gospel of the word imagrey. 

102. Marcus, Mystery, 203. 
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What is of interest is the contrast between the trees in the OT referents and the bush^^^ in the 
Marken parable, and, as well an overlooked reference to the poor in the Daniel 4 context. 

The two Ezekiel referents are judgment parables, while in Daniel, the context is a parabolic vision 
of judgment on the king of Babylon. All three references utilize the tree motif,which is OT imagery 
for kings and their kingdoms, and the branch imagery represents how a kingdom offers protection and 
sustenance to its subjects.^^^ Jesus, on the other hand, alters the OT imagery, ever so slightly, replacing 
the noble cedars of Lebanon and the large and strong tree of Babylon with a domesticated mustard 
bush. “It is hard to escape the conclusion that Jesus deliberately links the rule of God to a weed.”^®^ 

Daniel’s interpretation (4:19-26) indicates that Nebuchadnezzar’s dominion would be taken 
away until he recognizes that the Most High is ruler over the realms of humanity (i.e., the true Ruler 
of all the trees! v. 25). Then, in light of the branch imagery, there is an interesting juxtaposition 
between the pending judgment and Daniel’s advice to the king of Babylon: 

Therefore, O king, may my advice be pleasing to you: break away now from your sins 
by doing righteousness and from your iniquities by showing mercy to the poor^ in case 
there may be a prolonging of your prosperity. (Dan 4:27) 

This advice reflects the Exodus land stipulations concerning righteousness and the poor. 
Ironically, the warning is to a non-Israelite, anti-Yahweh king, ruling a Gentile empire. 

The OT trees vs. the Marken mustard bush, along with Daniel’s reference to showing mercy to 
the poor., infuse the concept of the “in-breaking of the kingdom” with a broader sense than simply 
individual conversion. The kingdom of God, having taken root and growing mysteriously, subverts 
“existing Kingdom visions and power structures .”The Parable of the Mustard Bush expands our 
understanding of evangelism to include issues regarding the dominions of humanity (i.e., socio¬ 
economic and power structures) and the poor. 

Poor Soil and the Deeds that Follow (Mk 5) 

The reader leaves the sowing parables and encounters Jesus in a series of miracle events (5:Iff) 
with noticeably very little “proclamation.” A structural clue in Mark’s gospel storyline indicates that 
Jesus’ actions themselves are a “sowing” of the gospel of the kingdom. Note the chiastic structure 
suggested by the apostle-commission texts that form the obvious bookends: 

A. The twelve and their kingdom task (3:13-19) 

B. Hometown skepticism and the Beelzebul story (3:20-35) 

C.Word parables (4:1-34) 

D. The authoritative, mysterious One (4:35-41) 

C. Action parables (5:1-43) 

B. Hometown rejection (6:1-6) 

A. The twelve and their kingdom task (6:7-13)^°^ 

103. Here in Mark “the seed grows into the greatest of all shrubs^ but in Matthew (13:32) and Luke (13:19) it 
becomes a tree” (Funk, “The Looking Glass Tree Is for the Birds,” Int 27 [1973]: 3-9). To the knowledgeable reader of the 
OT, where great trees symbolize great kings and empires, Mark’s reference to God’s dominion as a large bush “comes as a 
jolt, even a joke. The birds of heaven are taking shelter here under a tree of about eight feet. The great tree of God’s kingdom 
has gone domestic” (Funk quoting M. Sabin [1992]). 

104. Along with the political connotations, the tree imagery/motif also carries a cultic and/or idolatrous connection as well. 

105. Ezekiel’s cedar trees, as well as Nebuchadnezzar’s, represent the power and growth of two non-Israelite empires, 
and the birds that find rest/nesting in them are the nations (cf. Ez 31:6). 

106. Witherington {Mark, 122) quoting D. Oakman, Jesus and the Economic Questions of His Day (Lewiston, NY: 
Mellen, 1986), 127. 

107. Witherington indicates the existing structures in Israel are in Jesus’ mind; however, the parable and the rest of 
the gospel seem to point toward the dominion of God reaching well beyond the borders of Israel. And, as the “pigs” story is 
about to suggest, certainly the existing structure in place is there by the power of Rome itself [Mark, 172). 

108. Watts offered a possible chiastic structure; however, I slightly amended it {Isaiah’s New Exodus, 217, n 161). 
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The bookends (A) indicate that the commissioning of the twelve includes proclaiming and 
doing, word and deeds. 

(A) And He appointed twelve, so that they would be with Him and that He could send them out 
to preachy and to have authority to cast out the demons (3:14-15). 

(A) They went out and preached that people should repent. And they were casting out many 
demons and were anointing with oil many sick people and healing them (6:12-13; cf. 7b). 

Along with the noticeable chiastic structure, these passages suggest that the deeds that follow 
are parable-deeds, demonstrating that evangelism—that is, the sowing of the kingdom—includes 
both proclamation and action (deeds). 

Furthermore, some have also noted that the miracles function in a similar way to the spoken 
word (i.e., Jesus’ teaching). It has been observed that “the kind of amazement and awe that result 
from Jesus’ miracles (2:12; 7:37) also result from his teaching (9:32; 11:18).”^°^ The nature of the 
parables is noticeably parallel to the miracles in “their overall function” and “in many specific 
details of their contents.”The results are similar: both conceal and reveal, both are received and 
rejected, both reveal the in-breaking of God’s reign. The miracles are “another mode of language 
(more dramatic certainly, but in its own way more ambivalent), communicating like parabolic 
teaching the mystery of God’s action in the world.” 

The stories in Mark 5 also portray the Master Sower sowing the gospel in what appears to 
be unpromising soil. Everything about the three miracle vignettes hints at wasted seed that ought 
not to yield a crop. Immediately, Jesus is confronted by a man with an unclean spirit, in Gentile 
territory, who dwells among the dead (i.e., among the tombs^ v. 3). Afterward on the return trip, 
Jesus is touched by a woman who has a hemorrhage and touches a dead child. The field where 
Jesus immediately sows the kingdom is beyond the borders of the sacred. The garden where the 
domesticated bush of God’s kingdom extends its branches, immediately attracts the unwanted—the 
unholy, unclean, the sick, and the dead—to find the protection and sustenance of its shade. The 
Master Sower wastes his seed, yet, there is harvest. 

Evangelism and Social Action Outcomes 

An etymologically based, proclamation-centered evangelism is insufficient to reflect the reality 
of the presence of the kingdom of God, and, as well, disconnects evangelism not only from the full 
life of the church, but also from the public and social implications of the kingdom.True, it might 
be anachronistically incorrect to jump completely from Jesus’ deeds straight to social action,^^^ but 
it is equally wrong to turn Jesus’ parables into mythic stories that affirm “traditional” American 


109. Marcus {Mystery, 16) referring to P. J. Achtemeier, “‘He Taught Them Many Things’: Reflections on Marcus 
Christology,” CBQ 42 (1980): 478-80. 

110. Craig L. Blomberg, “The Miracles as Parables,” Gospel Perspectives, vol. 6: The Miracles of Jesus (Sheffield: JSOT 
Press, 1986): 327-59; also, Myers, referring to G. Theissen {The Miracles Stories of the Early Christian Tradition [London: 
Clark, 1983], 264): “The discourse of healing and exorcism is central to this section. G. Theissen, in his study of the social 
function of primitive Christian miracle stories, points out that most contemporaneous Hellenistic miracle sources originated 
from the aristocracy, and through the highly institutionalized practice of divination and technique-magic were ‘concerned 
with the maintenance of the accepted order and way of life.’ Other pagan traditions of ‘sorcery and magic represent an 
individualistic reaction to growing social disintegration.’ In contrast, the gospel miracles assert the promise and possibility of 
radical socio-political change in behalf of the disenfranchised. They function to subvert, not legitimate, the dominate order” 
{Binding, 182). 

111. Blomberg, “Miracles as Parables.” As well, Marcus concludes that Mark’s gospel as a whole functions like a 
parable {Mystery, 110). 

112. Abraham, “Theology of Evangelism.” 

113. Actually, it is not altogether inappropriate to make a logical leap from Jesus’ deeds—miracles, exorcisms, healing, 
overturning temple trading tables, cursing a fig tree, and the ultimate temple-destruction announcement—for it has been 
noted that some of the miracle stories contain references to actual political referents, and the miracles themselves carry a 
contrast to a social-political dynamic of “crowd control.” 
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values, limited government, and a political and legal agenda that seeks to promote “our way of 
life.”^^"^ Although leaping from the text to “Christian humanitarianism” is an oversimplification, 
we cannot ignore that Jesus engaged social institutions, nor overlook that Jesus had immense 
theological conflicts with temple leadership that reached back to Exodus stipulations and their 
social implications regarding the vulnerable. 

The kingdom context places evangelism directly in the midst of the public realm where the 
Christian community is obligated to deal with structural sin and be an advocate for the vulnerable 
and the poor. Also, not to include social action as evangelism limits the possible outcomes where 
God’s rule and reign can be expressed, realized, and experienced. Such limiting is the result of a 
privatized and dualistic understanding of the gospel. Rather, a kingdom-centered evangelism allows 
for the fullness of the gospel to be realized in individuals, groups, structures, systems, and even 
culture. Evangelistic strategies and actions ought to enact, demonstrate, fulfill, and advocate for 
outcomes consistent with God’s reign over all the realms of humanity. Evangelistic outcomes ought 
to include both personal decisions for Christ and actions that promote God’s righteousness and, in 
particular, social action that engages the needs and welfare of the vulnerable and the poor. 

Almost four decades ago, David O. Moberg, in his The Great Reversal: Evangelism and Social 
Concern^ asked how Christians were to deal with the issues of poverty.This continues to be 
a pertinent question for the Christian community today—let the debate be lively! However, the 
topic should not be shrunk to public vs. private., government vs. church, or red vs. blue politics. The 
gospel of the kingdom is “multidimensional and all-encompassing” and is concerned with both the 
individual and society. Of course, the gospel calls individuals to a right relationship with God, 
but it goes beyond private piety, calling Christians, especially Christian leadership, to engage social 
and institutional structures that work against fulfilling our obligations to the poor. The Exodus land 
laws, operating behind Mark’s programmatic theme, were given to ensure that the vulnerable (i.e., 
the landless) were full participants in the benefits of living in the land.^^^ Social action is a means to 
ensure that the blessings and benefits of living in society reach to the poor. The parable of the Sower 
who sows encourages the Christian community to waste its seed, sowing it into every realm and 
every corner of society “in hopes that good soil might somewhere be found,” because it is “our area.” 

I am in debt to a number of colleagues and friends who have listened to me—ad nauseam, 

I am afraid—on the subject of the church and the issues of poverty. I owe them a great deal, 
in particular: Rev. Henry Yordon; Connecticut State Senator Bob Duff; Rev. Janet Hodge and 
the Norwalk United Methodist Church (Conn.); The Bridge (Bridgeport, Conn.) and Trinity 
Baptist Church (Fairfield, Conn.); Fete and Janet Kramka and Rob and Priscilla Vittori; Lucetta 
and Ted D'Eramo (Higher Ground Ministry); Joseph E. Mann, NEON President!CEO; Scott 
Harris (WPKN, Bridgeport, Conn.); Joe Carbone, CEO of the Workplace, Inc.; Scott Wilderman, 
Executive Director of Career Resources, Inc.; my fellow Connecticut Community Action Agency 
Planners, in particular Toni Hirst, David Yovaisis, Deidra lerardi, and David MacDonald; Diane 
Stroman, Bonnie Bodak, and Rich Knoll; my mother, Judy Hawley, my wife, Lisa, and my daughter 
Amanda. Although I assume full responsibility for the content and conclusions in this article, their 
wisdom, insight, and dialog have been instrumental in shaping my thoughts on the church, the poor, 
and social action. 

Chip M. Anderson has degrees from Crown College (1984) and Gordon-Conwell Theological Seminary (1986) and was 
ordained by the Christian and Missionary Alliance in 1988. He was a professor at Prairie Bible College (Three Hills, Alberta), 

114. Note Herzog’s discussion on H. J. Cadbury’s The Peril of Modernizing Jesus, 31ff (in Parables as Subversive Speech, 32). 

115. Moberg, The Great Reversal. 

116. Mortimer Arias’ Announcing the Reign of God: Evangelization and the Subversive Memory of Jesus (Lima, Ohio: 
Academic Renewal Press, 1984) offers the most detailed argument that the “reign of God” ought to be the framework for 
evangelism. 

117. For insight on the poor (i.e., the landless) and the land, see Walter Brueggemann, The Land: Place As Gift, Promise, 
and Challenge in Biblical Faith (Minneapolis: Augsburg Fortress Publishers, 2002). 
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as well as an adjunct-instructor at Nyack College. He has written for Servant Magazine, The MetroVoice, and The Christian 
Librarian; his articles appear in His Dominion, The Evangelical Journal, and Trinity Journal. He is also the author of a lay¬ 
commentary, Philippians: Destroying Our Private Cities, Building Our Spiritual Life. He facilitates a blog called Words’nTone 
(wordsntone.com), an online journal dedicated to promoting faithful biblical interpretation and sound Christian thinking. 
Chip is currently the Director of Finance and Planning Services at NEON, Inc., Norwalk, Connecticut’s Community Action 
Agency, and lives in Bridgeport, Connecticut, with his wife Lisa and four children: Sarah, Amanda, Michael, and Robert. 

He can be reached at chip@wordsntone.com. This paper was originally presented at the November 19, 2008, Evangelical 
Theological Society national meeting in Providence, Rhode Island. 


Appendix: The Logic of Social Action as Evangelism 

Is evangelism social action? Many simply say no. A few say yes. To get around actually 
answering the question, some posit the idea that social action is a consequence of evangelism 

(after someone is “saved” as it were 


1. Evangelism (A) is social 
action (B) 


2 . Social action (B) is 
evangelism (A) 


or 




“pre-evangelism.” These latter proposals, in 
my opinion, only skirt the issue, are purely 
semantics, and miss the point of social 
action altogether. Furthermore, suggesting 
social action is a byproduct of evangelism 
(i.e., conversion) is to misstate the potential 
conversion and misrepresent what social 
action actually is, namely, the addressing of 
social structures to bring about results for 
those who do not have access to power. 

Option #3 is preferred. It is not that 
evangelism is a subset of social action 
(#1), nor is social action a subset of evangelism (#2). 
Evangelism is related to the arrival, revelation, and 
affirmation of the presence of the kingdom of God, 
so all social action is not necessarily such a kingdom 
confirming or promoting activity. However, when social 
action affirms the principles, intentions, realization, 
and aspirations of the rule and reign of God, it is, as 
such, evangelism. When social action promotes the 
realities of the kingdom of God and seeks to align the 
world with God’s righteous reign, social action is indeed 
evangelism. This understanding leaves room for other 
forms of evangelism, such as proclamation, preaching, 
witnessing, casual conversation and, perhaps, even “lifestyle.” Furthermore, recognizing that social 
action is a legitimate form of evangelism also allows the wider range of spiritual gifts, talents, 
vocations, and personalities to be harnessed to increase the gospel. 


3 . Some social action (C) is evangelism (A), 
or social action (C) can be evangelism (A) 
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* Is a readable lay- commentary that does not 
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application 
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ChipM. Anderson has degreesfrom Crown College and Gordon-ConwellTheologtcal Seminary and 
was ordained by the Christian and Missionary APIfance in 1988. He was a professor at Prairie Bible 
College (Three His, Alberta), as well as an adjunct-instructor at Nyack College. He has written for 
Servant Magazine^ TheMetroVoicer and Tfte Chnsttan Ltbrarian; his articles appear in His Dominion^ 
The EvangelicalJottrnal, and Trinity JournaL 
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Review of Bibleworks 8 (Norfolk, Va., 2009) and PC Study Bible 5.1 of 
Professional Reference Library (Seattle: Biblesoft, 2009) 

Aida BESANgoN Spencer 

Students of the new Testament are confronted with expensive choices when seeking electronic 
aids for exegetical study. To be of assistance, here is my assessment of two recent editions of software 
intended for biblical exegesis and research and theological study. 

What are the most helpful interpreting tools that both systems have in common? Both contain 
Nestle-Aland’s 27^^ edition of the Greek New Testament, NRSV with Apocrypha, New Living 
Translation, Unabridged Thayer’s Greek Lexicon^ Brown-Driver-Briggs Unabridged Hebrew-English 
Lexicon^ concordances. Early Church Fathers (37 vols.). Works of Josephus, Greek Morphological 
Search, Interlinear Bible, and Greek sound files. Why are these tools helpful? These are the basic 
tools for study of the Greek text and, in addition, the extensive collection of writings by the early 
Church Fathers. While both software include these resources, each contains additional tools not 
in the other software. PC Study Bible 5 seems to appeal more to the pastoral Bible student and 
theologian, while Bibleworks 8 seems to appeal more to the Greek and Hebrew research language 
student and exegete. The PC Study Bible 5 has only one Greek text (it lacks the United Bible Society 
4^^ edition Greek New Testament). It does not have (which Bibleworks 8 has): Today’s NIV, Spanish 
versions such as Nueva Biblia de los Hispanos and La Biblia de Las Americas., Apostolic Fathers in 
Greek with tags, Septuagint English Translation, Old Testament Pseudepigrapha in Greek with 
English Translation, Babylonian Talmud and Mishnah^ Rahlfs’ Septuagint, Works of Philo, Gesenius’ 
Hebrew Grammar., Robertson’s Grammar of the Greek New Testament., Greek and Hebrew paradigm 
charts, Greek New Testament diagrams. Moods and Tenses of New Testament Greek., Charles’ 

Old Testament Pseudepigrapha English translation, James’s New Testament Apocrypha English 
translation, Thompson’s New Chain Reference Bible., Wallace’s Greek Grammar Beyond the Basics, 
parsing and a sound file for Hebrew, Greek and Hebrew vocabulary flashcards, and an audio 
version of the English Bible. PC Study Bible 5 also does not offer the ability to pay more and add 
on the Dead Sea Scrolls English translation ($30), Liddell and Scott’s unabridged Greek-English 
Lexicon ($135), BDAG Lexicon ($150), or Newman’s UBS Dictionary ($10). On the other hand, 
Bibleworks 8 does not have (which PC Study Bible 5 does include at no additional cost): Metzger’s 
Textual Commentary on the Greek New Testament, Enhanced Strong’s Exhaustive Dictionary and 
Concordance, Robertson’s Word Pictures in the New Testament (6 vols.). International Standard Bible 
Encyclopedia revised (Bibleworks 8 has the 1914 ed.), Biblia Hebraica Stuttgartensia Hebrew Old 
Testament (Bibleworks 8 has Leningrad Codex Hebrew Bible)., Kittel’s Theological Dictionary of the 
New Testament (10 vols.), IVP Bible Background Commentary on the New and Old Testaments, Keil 
and Delitzch’s Old Testament Commentary (10 vols.), Jamieson, Fausset and Brown’s Commentary 
(6 vols.), Barnes’s Notes on the Old and New Testament, Edersheim Collection, John Calvin’s 
Institutes of the Christian Religion (as well as Luther and Wesley’s works). Ancient and Reformation 
Creeds, Bible Maps, Study Bible Hymnal, Dictionary of Christianity in America, History of the 
Christian Church., pastoral helps, and, available only as add-on, Metzger’s Textual Commentary on 
the Greek New Testament ($20). 

Each of these software has references that are less likely to be used by the average Bible 
student. Most pastors do not need 190 Bible translations in forty languages including the Old 
Syriac manuscripts, the Vulgate, and the Lithuanian and Orthodox Russian Synodel translations. Of 
course, if you are Lithuanian, this is a great find. Similarly, theologians and reformed pastors would 
be the main frequenters of the Puritan works in the PC Study Bible—the works of John Owen, 
Jonathan Edwards, John Bunyan, and other Puritans. 
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Installing the PC Study Bible 5 is relatively simple. It took less than ten minutes to install in my 
2003 Windows XP computer. It takes less than one minute to upload when the PC Study Bible is 
exited. “Reference Library” is the best description of it. The PC Study Bible is like an encyclopedia. 
The maps are excellent, especially the Moody Atlas of the Bible Lands. The home page has a 
devotional from Spurgeon. The basic system has the older Westcott and Hort’s New Testament 
parsed, but the latest disk has the newer NA27 (Nestle Aland) Greek text. Every Greek word is 
parsed. The Bible student needs to make sure that all grammatical forms are clicked, not just one 
grammatical form. The student can keep his/her personal notes for every verse. In one minute, all 
the multiple reference works can be checked on a topic. However, I found it difficult to figure out 
which reference I was reading, these not being tagged clearly enough. 

Installing Bibleworks 8 took ten minutes, but it took me forty minutes to complete all the 
introductory steps. Still, a novice can install Bibleworks if enough time is allowed. The capabilities 
of Bibleworks are phenomenal, but the more advanced steps are phenomenally complex for the 
technological novice such as myself. Bibleworks 8 also has a devotional for each day and the student 
can record his/her own notes. The sources are very clear, but the maps are more complex than the PC 
Study Bible’s. Strong’s Lexicon is not needed as a separate resource since it is included under the King 
James Version (and NKJ) notes. Bibleworks certainly has more sophisticated features for word study. 
(Here is a warning from a New Testament professor: If you know Greek, do not use the parsing 
in Bibleworks initially; it will keep you from advancing in your Greek knowledge. And use the 
diagrams only after you yourself have tried your own draft.) The audio lessons are similar to those in 
the instructional booklet. It could take a lifetime to master all its features. 

In summary, the PC Study Bible 5’s strength is its encyclopedic information; the Bibleworks 8’s 
strength is its search capacity. Both sets of software are often available at discount prices from the 
publishers or from institutions. 

Alda Besangon Spencer is Professor of New Testament at Gordon-Conwell Theological Seminary. She co-wrote 1 Peter 
in The Women’s Study Bible (Oxford University Press), co-edited Global Voices on Biblical Equality: Women and Men Serving 
Together in the Church (Wipf & Stock), and Marriage at the Crossroads: Couples in Conversation about Discipleship, Gender 
Roles, Decision Making and Intimacy (IVP), and other books, chapters, and articles. 
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Review of How Africa Shaped the Christian Mind: Rediscovering the 
African Seedbed of Western Christianity by Thomas C. Oden 
(Downers Grove, Ill.: Inter Varsity Press, 2007) 

Gideon N. Achi 

Thomas Oden is the Henry Anson Buttz Professor of Theology and Ethics Emeritus at the 
Theological School and Graduate School of Drew University and the general editor of The Ancient 
Christian Commentary on Scripture. In this book, he uncovers how Africa played a decisive role 
in the formation of Christian culture and how “the classic Christian mind is significantly shaped 
by the African imagination spawned on African soil” (10). Oden writes to show that African 
scholarship of the early Christian centuries bears the stamp of philosophical analyses, moral insight, 
discipline and scriptural interpretations that bloomed first in Africa before anywhere else. He 
sets out to challenge young African theologians to rediscover the textual riches of ancient African 
Christianity by reevaluating prejudicial assumptions that have for the past five centuries demeaned 
or ignored African intellectual history. He believes that this story is to be told to African children 
in villages and cities. It should be rightly heard by both Christian and non-Christian audiences. It 
needs to be told to a global audience. 

In his introductory section, he lays out the importance of the rediscovery and a fresh retelling of 
how Africa shaped the Christian mind. The world’s Christian population is predominantly located 
in the southern hemisphere. They deserve to know and appreciate the faith, courage, tenacity, 
and remarkable intellectual strength of their believing ancestors. It is a fact, according to Oden, 
that “The Christians to the south of the Mediterranean were teaching the Christians to the north. 
Africans were informing and instructing and educating the very best of Syriac, Cappadocian and 
Greco-Roman teachers” (28). Therefore, the quest and struggle for an African Christian identity 
requires that this story be told. 

Oden took two major steps in developing his case: (1) The African seedbed of Western 
Christianity; and (2) African orthodox recovery. In part I, “The African seedbed of Western 
Christianity,” Oden intelligently weaves a definition of Africa, its forgotten story, and the ways it 
shaped the Christian mind. He explains the unity of North Africa and sub-Saharan Africa. In the 
midst of stressing the importance and urgency of telling the story of African early Christianity, he 
cautions against the temptation of exaggerating the facts of the story. He summarizes it in his own 
words, there are “seven instances in which significant transfer of intellectual strength and creativity 
is evidenced from Africa to Europe: academia, exegesis, dogmatics, monastic communities, 
philosophy and dialectics” (59). He stresses the contributions of Africa to the birth of the European 
university. Christian historical and spiritual exegesis of Scripture first matured in Africa, shaping the 
most basic core of early Christian dogma. According to him early ecumenical decisions followed 
African conciliar patterns. Africa shaped Western spiritual formation through monastic disciplines. 
The movement of neoplatonic philosophy of late antiquity moved from Africa to Europe. Einally, 
literary and dialectical skills were refined in Africa. Oden challenges the claim that African sons and 
daughters who played very significant roles in shaping early Christianity were not truly African. He 
answers questions to prove that Augustine, Athanasius, Cyprian, and other great African thinkers of 
the early centuries were indigenously Africans. 

Part II, “African orthodox recovery,” examines the truth that we are currently living in a 
window of opportunity for recovering African classical past. Now is the right time because of the 
numerical expansion of Christianity and the quest for intellectual depth. The perceived strength of 


^3 


Islam and the exhaustion of modern Western intellectual alternatives are other reasons that suggest 
the urgency of the recovery, because history could change. 

Oden strikes a clear note with his succinct and direct word to young African theologians by 
encouraging them to arise and set the facts straight with convincing evidence and disprove the 
western intelligentsia and refined historians who have in the past five centuries intuitively assumed 
the mental superiority of the north to the south (29). Some may feel this story would have been 
better told by Africans, but the vast knowledge of Oden on early African Christianity and his 
interaction with, and examination of, existing Africa’s patristic texts, archeological remains, and 
current literature places him as an authority to both tell and challenge young African scholars to 
delve into a more critical and analytical examination of their own history. His telling the story saves 
Africans from the accusation of exaggeration. The articulation of his hypothesis that intellectual 
history flowed south to north is profound and needs to be set forth by African scholars textually, 
archeologically, and paleographically. The literary chronology of Christianity in Africa in the first 
millennium at the end of the book is an excellent concise outline of early African Christian history. 
Oden is very objective in the presentation of facts. He argues for the centrality of the contribution 
of Africans to the early formation of Christianity, yet he calls for a careful presentation of the 
evidence to protect from the temptation of exaggerating the facts. The book is easy to read without 
too much jargon. 

Oden could have done more on fleshing out his thesis, but he throws out the challenge of 
developing it to young African scholars. He has spent considerable time researching early African 
Christianity to the extent that he could have made more elaborate statements than he did in this 
book. Rather he wants this book to be understood “as an early embryonic effort for others to 
nurture” (36). Oden could have done more than this, considering his “years of study of Africa’s 
patristic texts, its archeological remains, its art history and its current literature” (36). 

I highly recommend that Oden’s book as an excellent text for a number of courses, such as, 
“Great Africans of the Bible and Early Church,” “Survey of Church History,” “The Church to the 
Reformation,” “Reading in Church History,” and “Research in Church History.” 

Rev. Gideon N. Achi is an ordained pastor with the Evangelical Church of West Africa. He hails from Kaduna State, 
Nigeria, where he has been pastoring and lecturing at the Jos Evangelical Church of West Africa Theological Seminary 
(ECWA) Kaduna Extension Center. Rev. Achi is currently studying for a Th.M. at Gordon-Conwell Theological Seminary. He 
is husband of Esther; father to Shalomel, Stephanie, and Saphina. 


64 


Review oi i y 2 Corintios, serie Conozca su Biblia, por Efrain Agosto 
(Minneapolis: Augsburg Fortress, 2008) 

Awilda Gonzalez-Tejera 

Este libro es un modelo de lo que un comentario como este debe ser, ya que logra invitarnos 
a aprender, a pensar y a creer. Esto lo hace procurando interpretar el texto biblico de acuerdo al 
contexto socio-economico, cultural y religiose. 

Los capitulos 1-5 abarcan el estudio de 1 Corintios. La situacion existente en la iglesia de 
Corinto, segun se refleja en la primera carta, es una escena vivida de diferentes problematicas y 
cuestionamientos presentes en esta iglesia. Agosto discute primero el tema del liderato (capitulo 
1). Seguido se estudian en detalle las problematicas y las respuestas de Pablo a las interrogantes 
de los corintios (capitulos 2-4) tales como; inmoralidad, pleitos ante las personas no creyentes, el 
matrimonio, problemas con la comida ofrecida a los idolos, y problemas en la adoracion. En el 
capitulo 5 Agosto discute el discurso sobre la resurreccion que Pablo presenta en su carta. 

Los tres capitulos restantes del libro (capitulos 6-8) son dedicados al estudio de 2 Corintios, 
donde Pablo defiende su ministerio ante quienes cuestionan este. Agosto discute las diferentes 
imagenes y metaforas que Pablo usa para describir la naturaleza de su ministerio. Trata asi mismo 
la tematica de aflicciones por causa del ministerio. Seguido a esto discute la importancia que Pablo 
le da a la colecta para las iglesias de Jerusalen, ofreciendonos en este capitulo (7) principios de 
una mayordomia de exito. El estudio de 2 Corintios incluye en el capitulo 8 un analisis sobre si 
2 Corintios 10 al 13 pertenecen o no a una misma carta. Seguido a esto se estudian las tematicas 
principals de 2 Corintios 10-13: la defensa de Pablo sobre su ministerio, los sufrimientos del 
apostol, las experiencias espirituales de Pablo y su liderato apostolico. 

Este libro tiene muchos aspectos fuertes y positivos. La discusion del texto biblico de 1 y 2 
de Corintios esta bien documentada. Agosto da atencion balanceada al texto biblico y a material 
extrabiblico, asi como a la interpretacion de los pasajes biblicos en su contexto literario. Ademas, 
desarrolla sus comentarios con fluidez y con buenas transiciones entre subtopicos, manteniendo a 
su audiencia atenta. Tambien Agosto logra que su audiencia tenga una idea clara de la relacion que 
existia entre el apostol y la iglesia de Corintio. En el estudio de 1 Corintios hace un buen analisis 
de cada una de las respuestas del apostol Pablo a las preguntas de los corintios. En su estudio de 2 
Corintios hace una buena reconstruccion de los eventos acontecidos entre 1 Corintios y 2 Corintios. 
En puntos de discusion donde existen diferentes posibilidades para la iluminacion del texto biblico, 
Agosto procura presentar a su audiencia las diferentes posibilidades de interpretacion y luego indica 
su preferencia sustentada con buenos argumentos. 

Solo hay un argumento que considero debio mencionar en una forma menos categorica; esto 
es cuando habla de la naturaleza privada del don de lenguas y hace referenda a ver “lo que Pablo 
dice sobre esta experiencia en Romanos 8:16, 26-27” (pag. 105). Romanos 8 habla de que el 
Espiritu intercede con «gemidos indecibles», una imagen metaforica. En 1 Corintios habla del orar 
en lengua desconocida. Al leer la referenda que hace Agosto a Romanos habria que preguntarse 
si el no comprender las lenguas les hace necesariamente equivalente a gemidos. El abundar mas 
en este tema es abrir un topico muy grande de discusion para ser incluido aqui. Creo que se puede 
presentar la conexion entre 1 Corintios 14:14, 15 y Romanos 8:26-27 en una forma menos 
categorica, como hace Agosto en otras discusiones de otros puntos, como ya hemos mencionado. 

Ciertamente Agosto nos ha provisto de un estudio fresco e importante de la correspondencia 
a los corintios. Hace una buena critica del texto biblico y es balanceado en su interpretacion. En 
unas 200 paginas Agosto ha presentado una discusion bastante completa de 1 y 2 de Corintios, 
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presentada en una forma facil de asimilar. Su estilo de escribir y la organizacion de su trabajo son 
claros. Agosto logra facilitar el aprendizaje al escribir de tal forma que lleva al lector a comprender 
el texto biblico en forma sencilla pero presentando verdades profundas a ser aplicadas a la iglesia de 
nuestros tiempos. Este libro debe ser apreciado por colegas, estudiantes, personas laicas, lectores y 
lectoras que procuran entender las dinamicas de las problematicas existentes en la iglesia de Corinto 
y la relacion del apostol con esta iglesia. Este libro es importante para la audiencia de habla hispana. 

La Dra. Awilda Gonzalez-Tejera es presidenta, fundadora y profesora de Nuevo Testamento del Centro Educativo de 
Estudios Biblicos en Dallas, TX. Recibio una Maestria en Educacion Cristiana y una Maestria en Divinidades del Seminario 
Teologico Gordon-Conwell. Tiene un Doctorado en Teologia de la Universidad de Boston con una especialidad en las cartas 
paulinas. Ha ensenado en el Seminario Gordon-Conwell de Boston (CUME); el Seminario Teologico Euller, Pasadena, CA; y 
en el Seminario Teologico General de la Iglesia Episcopal, New York, NY. El enfoque de su trabajo ha sido en las cartas del 
apostol Pablo y la relacion de estas con aspectos sociales, practicas y conceptos del mundo greco-romano. La Dra. Gonzalez 
es autora del libro Filipenses, Colosenses, 1 y 2 Tesalonicenses y Filemon de la serie “Conozca su Biblia.” 
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AETH 


Austin, TX 78705 


WWW. 


erivera@austinseminary.edu 




iConozca su Biblia! 

Una introduccion sencilla, 
pero fresca y profunda, a cada 
uno de los libros de la Biblia. 
Escrita con miras a quienes se 
dedican a la pastoral, a la 
predicacion y la educacion, asi 
como al laicado en general, por 
prometidas con la 
xperimentadas en 
lico y formadas en 

En el presente libro la Dra. 
Awilda Gonzalez, nos ayuda a 
entender de una forma clara 
cuatro de las cartas paulinas. 
En Filipenses nos habla sobre la 
entrega suprema de Cristo y su 
exaltacion. En Colosenses 
vemos como advierte acerca del 
peligro de herejias que afectan la 
iglesia y establece la supremaci'a 
de Cristo. En Tesalonicenses 
habla directamente de la venida 
del Sehor y otros aspectos del 
fin de los tiempos. En Filemon 
vemos como se acentuan los 
nuevos lazos en Cristo dentro de 
s relaciones humanas. 


Asociacion para la Educacion Teologica Hispana 


AETH presenta su nuevo libro de 
la serie Conozca su Biblia, 
^Filipenses, Colosenses, 1 y 2 
Tesalonicenses, Filem6n» 


La Dra. Awilda Gonzalez—Tej era obtuvo su 
doctorado en teologia de Boston University en el 
campo del Nuevo Testamento y con especializacion 
en las cartas paulinas. FFa ensenado en el seminario 
Teologico Fuller, en Pasadena CA, en el Seminario 
Teologico Gordon—Con well, en Boston MA, y en el 
Seminario Teologico General de la Iglesia Episcopal, 
en Nueva York. 


^7 






















































I 

WITH THE Divine Shepherd 




The realities and rewards of leadership are brought to 
life through this illuminating and insightful look at the 
ancient image of shepherds. Experience this wondrous 
opportunity to think biblically about your calling to 
serve Jesus Christ and the expectations that come with 
being a shepherd leader, the compassionate and coura¬ 
geous commitment to provide for, protect, and guide 
those under your care. 

Take this lavishly illustrated forty-day journey and 
experience a life-changing encounter with the Divine 
Shepherd. Become a shepherd after God’s own heart 
by rediscovering true biblical leadership. 


‘‘With a shepherd's heart and a scholar’s mind, Laniak 
goes beyond Phillip Keller’s devotional classic, A Shepherd 
Looks at Psalm 23 , and raises our job description to a divine 
standard. ” 

—Dr. Haddon W. Robinson, Gordon-Conwell Theological Seminary 


Timothy S. Lanaik, ThD, made his 
first trip to the Middle East in 1977. 
He serves as the Dean and Professor 
of Old Testament at Gordon-Corn- 
well Theological Seminary. His other 
books include Shame and Honor in the 
Book of Esther, New International Bibli¬ 
cal Commentary on the book of Esther, 
Shepherds After My Own Heart, and 
Handbook for Hebrews Exegesis. 


While Shepherds Watch Their Flocks ■ 
ShepherdLeader Publications, 2007 
■ Hardcover $29.99 ■ Paperback 
$19.99 ■ Books, staffs, rods, images, 
and picture enlargements available at 
WWW. shepherdleader. com. 


SOEPWERDS ■ ■ ■■ 
■ .mTCH 
TH[:lR:fLCX>l4S- 
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New From OXFORD 


The Women's Study Bible 


WOMEN’S 

STUDY BIBLE 

I \'isici ii'i‘!s i-'iiit Aij. riiiirir^ a']-;! iI'I.k 


0 

NL^ 


2016 pp. 

978-0-19-529125-4 $34.99 Hardback 

978-0-19-529129-2 $49.99 Sky/Surf Pacific Duvelle 

978-0-19-529127-8 $69.99 Genuine Leather 


The majority of biblical commentary available to readers today 
is written from the perspective of white, Western, classically 
educated men. And while this perspective is valid and valuable, 
it is necessarily partial. 

The Women's Study Bible, edited by Catherine Clark Kroeger 
and Mary J. Evans, seeks to redress this imbalance.The annota¬ 
tions and articles collected here don't simply look at passages 
about women. They look at all of Scripture from a woman's 
perspective, exploring guestions that have special relevance for 
women. How does Scripture speak to women as they give birth 
and breastfeed, bandage and console, survive intolerable 
conditions, hold high office, and contemplate both shattered 
hopes and dreams fulfilled? What was daily life like for women 
in biblical times? How do women represented in the Bible 
speak to women—and men—today? Each biblical book is 
accompanied by an introduction that lays out dating, author¬ 
ship, and other historical information, as well as the larger 
themes of the book—both those specific to women and those 
that have a broader relevance. Helpful running annotations give 
more specifics, paying particular attention to the many women 
who appear in the Bible, highlighting passages that specifically 
address women and women's issues, and clarifying lessons that 
women might draw from more general passages. This edition 
uses the New Living Translation, an easy-to-read translation that 
employs gender-inclusive language. It also includes New 
Oxford Bible Maps, extensive back matter, as well as a helpful 
index to women in the Bible. 


Written from a faith perspective by a wide range of both male 
and female scholars from around the world and from different 
denominational backgrounds, these study tools offer all readers 
a wealth of information and guidance. 


OXPORD 

UNIVERSITY PRESS 


Available from major online retailers including 
amazon.com, barnesandnoble.com, and powells.com 







A rector and a professor team up 
to solve a troubling crime... 



You won’t want to miss any of the action in this exciting 
page-turner. The key ingredients: a three-year-old daugh¬ 
ter, a strange hitchhiker, and Hasty Pudding. Introducing 
Mary Prichard, the new rector of St. Andrew’s Episcopal 
Church in Rivertown, and her mentor. Dr. Monroe, profes¬ 
sor of world evangelism and preaching. This unique pair of 
sleuths solves the troubling mystery of Ann Quinn’s murder. 

“I decided to write a murder mystery because murder 
mysteries are the most popular genre of the last 100 
years,” says S. Evan Walters. “While in seminary, I became 
intrigued by the whole notion of mystery. It is a thoroughly 
moral art form, because the good guy wins and the bad guy 
gets caught and punished.” 

Mary’s faith in God and her commitment to finding the 
truth, drive her to confront the murderer in a dramatic 
showdown at the end of the book. And three year old Robin 
Quinn is an endearing part of the unfolding drama right up 
to the when she ... but you’ll want to read it for yourself! 


S. Evan Walters was the manager of GCTS Printing Services 
(1982-1990) and a Byington Scholar in preaching. Since 
graduating from Gordon-Conwell in 1990, he has pastored 
two churches, managed a printing company, and started 
three businesses (Able Creative Services, Able Vending 
Company, and EEE Productions). He also edited a book on 
networking (Netbeing) and has written the sequel to Two 
Faces of Death. He currently has seven children and two 
grandchildren. 


Order online at www.newcenturypublishing.org, or by mail at P.O. Box 621, Lebanon, IN 46052. 
($19.95 plus $4.50 mailing) 
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